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Both Advaita Vedanta and Tantra find their origin in the Vedas, but their detailed 
analysis, commentary and propagation can be traced back to two monumental 
figures in our spiritual history — Adi Sankaracarya (788-820 AD) from Kerala 
and Acarya Abhinavagupta (915-1020 AD) from Kashmir. It is significant that 
we owe our knowledge of these great systems of thought to savants from the very 
ends of the Indian subcontinent. Kashmir Saivism or Trika Sastra is a unique 
branch of Indian Philosophy which occupies a very special place in our spiritual 
history. It has produced a large number of great gurus and scholars of which 
Acarya Abhinavagupta was pre-eminent. The astounding quality of his twelve 
volumes of his work on Tantra and its tremendous sweep remains a significant 
milestone in our spiritual tradition. Of his many works, his magnum opus is the 
massive Tantraloka which is virtually an encyclopedia of tantric knowledge, and 
locates the teaching in the mouth of Lord Siva Himself. 


To the best of my knowledge the present is the first complete English translation 
of this colossal work rendered by the combined efforts of Professor Satya 
Prakash Singh and Swami Maheshvarananda with their years of practice of yoga 


Indological Truths 


x SriTantraloka 


and tantra, philosophy Eastern and Western, psychology Freudian and Jungian, 
Sanskrit and English. This is evident from dozens of their publications and 
papers ranging over areas like yoga, history and culture on A.N. Whitehead, 
C.G. Jung, Veda and the history of yoga, linguistics and many more. It was 
by virtue of deep understanding that an English translation of such a massive 
work as the Tantraloka could be accomplished lucidly by these scholars after a 
lapse of almost a millennium from the time of Abhinavagupta himself. But for 
Tantraloka, the disciplines of Yoga and Tantra would have remained only a 
dream in its relationship to philosophy and yoga. Tantraloka, indeed, by virtue 
of its wide and integrative attempt, would have been lost for ever to the modern 
world getting diminished to the state of a mere cult instead of opening the doors 
to the mystery of human psychology and physiology. 


It would be inappropriate for me to attempt any kind of description regarding 
Kashmir Saivism. The great acaryas have left this rich tradition to us and it is 
now necessary to preserve and transmit it to future generations. The last acarya 
of Kashmir Saivism, Swami Lakshmanji, with whom I had a very close personal 
association, passed away a few years ago without nominating any successor. 
Although many scholars and sadhakas are practicing the Saivism discipline, it 
seems that the guru-sisya tradition of Kashmir Saivism has come to a close unless 
a new acarya emerges, which is always possible. Meanwhile, the publication of 
the major texts of Kashmir Saivism, especially the Tantraloka, is an important 
pre-requisite for students of this great philosophy in India and around the 
world. 


Iwarmly congratulate ProfessorSatyaPrakashSinghand Swami Maheshvarananda 
for undertaking the massive task of translating Abhinavagupta’s Tantraloka 
and other minor works into English. Partial translations are available but, to the 
best of my knowledge, this is the first time that the entire corpus of Tantraloka 
is being presented in the original Sanskrit and a lucid English translation, I pay 
my homage to the great Acarya Abhinavagupta. May Param Siva bestow His 
blessings on us all, and thereby redeem mankind from the strife and violence 
that is plaguing the world. Aum Namah Sivaya. 


CKARAN SINGH) 
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Tantraloka means light on Tantra which literally means thread. This thread, 
however, happens to have been used in one of its earliest usage in the Rgveda 
itself in such a deep sense as understanding binding the entire reality together in 
a single fold of comprehension so beneficial as to transform the human nature 
of all its baser kind of tendency into the most idealistic form which is known as 
the divine. The mantra concerned advises wise men as follows: 


While spreading the thread for weaving out into a piece of cloth, follow the 
illumination of the higher light and safeguard the path having been prepared 
through meditative effort. Weave out the cloth out of the ideas spun in the 
form of the threads setting them perfectly in an even form and thus become 
contemplative humans having the prospect of giving birth to the class of divine 
beings. (Rgveda, X.53.6) 


Remarkably enough, this suggestion of the Vedic seer seems to have found out 
its best recipient in Abhinavagupta and that also in the form of his Tantrdloka, 
as the epitome of wisdom screened out of the Jantras coming out of the mouth 
of Siva by way of response to the queries of his consort, the Goddess, an 
embodiment of His own creativity. Very many of the Tantras whose essence 
has been absorbed in the Tantraloka have disappeared by this time owing to 
convulsions of history to be not available to us today. On this account, the 
Tantraloka become all the more important for the humanity as it has embodied 
in 1t the invaluable wisdom contained in them by such a genius par excellence as 
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Abhinavagupta, a yogin, tantrika, psychologist, philosopher and aesthetician all 
combined in him together. 


Abhinavagupta’s (950-1020 AD) ancestry goes back to Kannauyj to a clan of 
Brahmanas with Agastya as the name of their lineage. One eminent scholar of 
this clan named Atrigupta was taken to Kashmir by King Lalitaditya in course 
of his victory over YaSovarman, the King of Kannauj in 736 A.D. Lalitaditya 
was not only a great warrior but also a lover of learning. It was out of his love 
for learning that he took Atrigupta along with him to Kashmir. Kannauj at 
that time was a great centre of learning as is borne out by their migration to 
Bengal for conducting certain yajras by the Sen Dynasty of kings. Atrigupta was 
provided with a mansion at the bank of the river Vitasta now known as Jhelum 
in the vicinity of a temple of Siva. This seems to have been done on account of 
Atrigupta’s devotion to this deity. This event belongs to the eighth century AD. 


It was in the lineage of Atrigupta that after a few generations was born 
Varahagupta. He was the grandfather of Abhinavagupta born of his son 
Narasimhagupta known popularly as Cukhulaka. Narasimhagupta was a highly 
learned pandit conversant with several branches of learning such as grammar, 
literature, aesthetics and the system of logic. Abhinava’s mother was Vimala 
who died quite young in the early childhood of Abhinava. Mother being the 
centre of affection for a child, her demise at that early stage of Abhinava’s life 
caused the renunciatory tendency in Abhinava left solely to the care of his father 
for bringing him up as well as for his education. 


As regards the aspect of learning, Abhinava has paid glowing tributes to his father 
in initiating him into all those branches of Sanskrit learning as were mastered 
by him. With this educational background prepared by his father along with the 
renunciatory tendency caused by the demise of the mother in early childhood 
accentuated immense love for learning in Abhinava diverting his mind from 
enjoyment of the luxuries of life as made available to him ancestrally in the 
beautiful surrounding of the land at the bank of the mighty Vitasta, particularly 
close to the temple of Siva with all His cultural background of renunciation and 
source of wisdom. 


With this intellectual and spiritual background Abhinava moved from school 
to school and teacher to teacher in the quest for real knowledge and wisdom 
which might quench his thirst for more and more which might be to his full 
satisfaction. In keeping with this tendency and related action undertaken on 
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his part, he has elucidated his case as a model for disciples of all times to follow 
the tendency of the black-bee flying from flower to flower in course of its will 
to find out the flower which might be most satisfactory to its sense of smell. In 
the land of flowers such as Kashmir, this imagery came not only to be evoked 
in his mind poetically but found its inculcation in his own educational career 
moving from Math to Math and teacher to teacher in the quest for knowledge 
and understanding. 


I. Abhinava’s Attitude Towards the Veda 


His profundity in various fields of Sanskritic literature is very much reflected in 
the Jantraloka throughout. Be it logic, grammar, philosophical systems including 
Sankhya, Yoga, Mim4nsa, Vedanta, Vaisesika or Buddhism, he displays thorough 
understanding of all of them as is evident from their references at various places 
in the Tantraloka. He is also at home in regard to the Vedic literature as is 
evident from his reference to the Aitareya Aranyaka in Tantraloka, 111.226 where 
its author Mahidhara Aitareya has been identified as a manifest form of Siva 
and as such is said to have taken the world as a form of visarga (:), remission. 
This viewpoint has formed the backbone of the Saivite equation of the world 
with sounds of the mdatrka and malini series of sounds. This is also based on the 
Aitareya’s elaborate statement regarding it where it claims that Vak or sound is as 
expansive as Brahman and that wherever there is Brahman, there is also the Vak.! 


His idea of Sakti as the all-encompassing cosmic and extra-cosmic absolute force 
has very much its prototype in Aditi of the Rgveda who has been described there 
in the Samhita as the heaven, intermediate space, mother, father and son, as all 
the creatures, the past, present and future all taken together. This account of her 
in the Samhita is obviously inclusive of her transcending the limits of space, time 
and causality and yet manifesting Herself as all-in-all including the conscient and 
inconscient, gods, goddesses as well as all the creatures of the creation, human, 
sub-human and superhuman. Her oneness with Vak seems to have been very 
much based on the Vagambhrni Hymn of the same Samhita where Ambhrni the 
daughter of sage Ambhrna on the ground of her experience of oneness with Vak 
as the all-comprehending principle narrates herself as moving in the company of 
all groups of gods such as Rudras, Vasus and Adityas. She claims to have strung 
the bow of Rudra for the sake of killing Saru, the great opponent of Brahman 
the principle of order and integrality behind the diversity and contrariety in the 


1 Aitareya Aranyaka III.8 
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universe and to have entered into the compass of the heaven and earth, in the 
depth of the sea and thus to have become practically the earth itself creating the 
background for Abhinava to give utmost importance to it as the most concretised 
form of the Reality and the initial step of progress to Siva-hood. 


Abhinava’s entire system of breath-control has its prototype in the Katha 
Upanisad’s idea of the same force particularly under the denomination again 
of the personified form of Aditi. The Upanisadic verse describes her as to have 
assumed the form of a diminutive sized deity indwelling the middle-most point 
of the body and as being worshipped by all gods and motivating the prana to 
move upward and apana downward. Obviously this account is suggestive of the 
sage’s sadhana of finding out that centre in the human body which is divisive of 
prana and ap4na resulting in the upward movement of the combined and refined 
form of the breath along another channel of nerves known as susumna, though 
left unnamed here in the verse. This missing point, however, is supplemented 
by another hymn of the Samhita coming almost at the end of it, that is, Rgveda, 
X.189. In this hymn of just three verses addressed to Sarparajni as its deity there 
is an account of a bull of variegated colour moving in the womb of the mother 
and proceeding to the father from within with the combination of prana and 
apana assuming the form of Vak. Sarparajni, the queen of serpents as its deity is 
suggestive of what subsequently came to be named as kundalini, taking the form 
of Vak with the combination of prana and apana and rising upward towards the 
Father is obviously indicative of the entire course of the sadhana of awakening 
of kundalini and rising from the mother, the miladhara cakra as representative 
of the element of earth in the human body and proceeding to the Father, the 
ultimate source of creation as Siva. The androgenity of the bull here as a male but 
elsewhere as a female in the capacity of Vak as in Rgveda I.164.41 1s very much 
suggestive of the same of Siva-Sakti as the points of start and consummation of 
the kundalini in the context of yogic practice. Siva’s representation by His ride 
the bull and that of Sakti by Vak here as well as in Tantra go to confirm this 
interpretation to a great extent. 


As regards Rudra-Siva’s taking to wine and alternatively to visa, poison as in the 
context of the contest between gods and demons in course of churning of the 
ocean, this is very much obvious from Rgveda X.136, giving an account of a clan 
of contemplators, munis, yellowish in colour, besmearing themselves something 
malodorous, using air as thread to move forcefully as fast as wind, keeping 
long hair and drinking poison in the company of Rudra and getting intoxicated 
by the drink. It is explicit from these details that these munis were a group of 
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Saivites having Rudra as their deity, practising control of breath to the extent 
of so much expertise as to accomplish such feats as to disappear physically from 
the scene at times, taking no time in moving from one place to another, keeping 
long hair, besmearing their bodies with something like ash, caring little to cover 
their bodies, keeping mute, remaining contemplating, flying in space, moving 
in the midst of such beings as Apsaras and Gandharvas besides wild animals. 
As regards the practice of taking to poison, it is interesting to note that in the 
Vijndna Bhatrava the word visa has been taken to mean the kundalini in the 
midst of which on the one side and on the other the practitioner of yoga has 
been required to move with the help of rarified breath.’ 


In fact, the idea of arousal of the kundalini is very much implicit in the mode of 
pronunciation of the Vedic mantras themselves. There are mainly three accents 
in them, namely, udatta, anudatta and svarita, Uddatta is kept unmarked in the 
written text while the anudatta is indicated by the underlining of the syllable 
concerned and svarita by a stroke at the head of it. In the recitational form, the 
anudata is indicated by lowering the hand and udatta by raising it upward while 
the svarita by a horizontal movement of it in the middle. These movements of 
the hand are indicative of the lowering of the anudatta, balancing of the svarita 
and raising upward of the udatta in the so rarified a form as requiring nothing 
to indicate to it. As a combined form of udatta and anudatita svarita’s notation 
by the stroke at the head of the syllable is suggestive of rising of the kundalini 
upward in the form of the combined and rarified form of the breath. The 
horizontal movement of the hand in its indication is suggestive of the process 
of combining and balancing the two main breaths as preparatory to its surging 
upward. It was perhaps in view of this deep significance of the recitation of the 
mantras discovered in course of the state of samadhi of the seers as are said to 
have being lying within while seeing them that it has been kept alive deliberately 
for thousands of years until now in their original form all vicissitudes of history 
notwithstanding. 


Intimately connected with this fact is the pronunciation of the mahavakya 
so’ham involving the individual’s experience of oneness with the Ultimate 
Reality, i.e., Brahman. This va@kya occurs for the first time in the /sa Upanisad 
at its mantra No. 16 recounting the experience concerned of the great seer 
Dadhyan Atharvana. It has come to be considered as hamsa mahadmantra by 


2 Vijnana Bhairava verse 67. 
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Abhinava in Tantraloka XXX.71. Hamsa is an inverted form of so’ham. The 
hamsa has received its deeper sense from a mantra occurring in Rgveda IV.40 
as the last verse of the hymn known as Hamsapadi having become famous not 
only on account of the pervasiveness of the swan, as the hamsa, literally means, 
but also on account of its structure of qualification of the hamsa by as many as 
fifteen adjectives all amounting to showing its pervasiveness in so many forms. 
It is due to this unique qualification of it that it has come to be adopted in the 
Katha Upanisad at V.2 exactly as it is except for addition of the word brhat at 
the ending raising the number of adjectives to sixteen which at various levels 
has been regarded as indicative of completion and perfection and hence has also 
been taken as the carrier of the sense of Atman, the Self in all its purity. Hamsa, 
swan, as a migratory bird due to its spotless white colour, capacity of flight and 
habit of drinking clean water, etc. has become indicatory of the Self as has been 
realised by Vedic seers and subsequent sages. This is the semantic aspect of its 
connotation. The same word in its inverted form so + ham becomes phonetically 
indicative of the sound produced in course of breathing-in and breathing-out 
respectively. Equipped with this twofold sense it has come to be elevated to 
the position of the mahavakya, magnificent statement in the Upanisads. On the 
analogy of the sound produced in course of breathing-in and breathing-out on 
the human level it has come to be accepted as the very principle of life obtaining 
throughout the entire creation and as such as the Ultimate Reality manifesting 
itself as all the individualities on the same scale. Since breathing is the common 
criterion of life serving as the basic ground of developing consciousness, 
regulation of it has come to be accepted as the fundamental principle of spiritual 
practice. All this significance of the act of breathing and its potentiality of 
developing into the mainstay of spiritual practice came to be realised during the 
Vedic period from within the austere practices of the seers of the age leading to 
get consolidated into the discipline of yoga with its steps of pranayama, breath- 
control, meditation and samadhi, exclusive absorption, etc. with its by products 
of the idea of the central nerve susumna, various centres of nerves on different 
levels of it and the kundalini, etc. as made out here already. 


On account of the extreme subtlety of the matter and the consequent difficulty 
in its maintenance at a larger scale, austere pursuits for it began to be replaced 
during the later period of the Vedic age itself as represented by the Brahmanas 
by its exteriorised form of karmakanda involving performance of sacrifices, 
etc. taking the form of the main ideological stream of thinking and practices 
under the Vedic fold, the austere pursuits were kept alive in secret circles of 
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yogins and Tantriks. While the main stream continued to follow the introverted 
path of breath-control in the form of the Aranyakas leading to the evolution 
of the Upanisadic thought and practices of meditation, its offshoot remained 
concentrated on breath and its neural mechanism resulting in what subsequently 
became famous in the form of Tantra and kundalini yoga. That Tantra has its root 
in the Veda itself is evident not only from the prevalence of its elements in the 
Vedic Samhitds in their denominations such as the Rgveda, Atharvaveda, etc. 
in the form of reference to nerves, cakras, etc. but also from a holistic reference 
to it in the form of the essence of it to be integrated and evolved into a system 
with its possibility of improvement over humanity and even its potentiality to 
turn into the divine. The mantra as ascribed to its authorship to Saucika reads 
in translation as follows: 


While spreading the thread for weaving out into a piece of cloth, follow the 
illumination of the higher light and safeguard the path having been prepared 
through meditative effort. Weave out the cloth out of the ideas spun in the 
form of the threads setting them perfectly in an even form and thus become 
contemplative humans having the prospect of giving birth to the class of divine 
beings.’ 


Use of the word tantu, derived as it is from the root tan, meaning the thread along 
with its participial form fanvan in the sense of spreading the thread, obviously 
amounts to convey the sense of origin of the discipline of Tantra herein. The 
necessity of setting the threads in a perfectly even form so as to weave out the 
smooth cloth with the help of the light of higher order is certainly reflective of 
the utmost care and use of the faculty of higher consciousness in setting the 
threads evenly. Apas, toil, of the singers is clearly suggestive of the effort of 
the original creators of the mantra bearing the ideas of higher order needing to 
be set side by side in a manner so as to evolve into a system of thought which 
may be satisfactorily acceptable to and practicable to its followers. Such is the 
discipline of Tantra with its emphasis on smoothness of the process of breathing, 
reduction of its frequency to the extent of its attenuation and even complete 
stoppage leading to improvement on the human nature and his attainment of 
the divine with his experience of oneness with Him via any of the yogic devices 
including the kundalini yoga in particular. 


we way tet aaArdie Safes: yet tat fer ary | 
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Thus, Tantra is a by-product of the Vedas taking shape of a discipline out of the 
introvertive tendency of the Vedic thought as different, though only partly, from 
the sacrificial aspect of it inasmuch as it has tried to confine the cult of sacrifice 
from its exteriority to interiority in the human body itself. All secret places and 
acts suggested to be undertaken there in those places have been withdrawn to 
the human body and its functions. So far as the consideration of it as a growth 
independent of the Veda is concerned, it has been caused by the psychology 
of exclusivity behind the formation of disciplines as distinct from one another 
partly in view of separative emphasis on the particular aspect of the discipline 
concerned and partly owing to assertion of the egotism of the champions of the 
disciplines concerned. Another significant factor involved behind this separative 
tendency of the human mind is the necessity of exclusiveness of concentration. 
This is particularly true of disciplines concerned with the problem of faith as the 
religious matters are concerned with. One cannot be faithful to two systems of 
religious natures at a time maintaining a balance. In order to be concentrated 
on one, it is necessary for the follower to keep the other relatively in abeyance. 
Just as two. absolutes are not possible for the rational mind, even so more than 
one deity as the supreme is impossible for the faithful. If the Rgvedic seer 
Dirghatamas could make the well-known statement that the Reality is but one 
which has been conceived and named as Indra, Mitra, Varuna, Agni, Suparna, 
Yama and Matrisvan, he has not displayed his equality of faith towards all of 
them in any other respect except for their inherence in one Existence known 
as Sat. The same spirit underlies Abhinava’s formulation of all the deities as 
aspects of Siva as the Lord of consciousness with Sakti as His Force. Under such 
circumstances, it became necessary for him to make other gods subordinate to 
Him including even Visnu in spite of the Vedic assertion that while Agni is the 
lowest amongst gods, Visnu is the highest. 


As regards the unification of gods and goddesses in Siva, that has already been 
done by Vedic seers, Upanisadic sages, sage Vyasa in the Bhagavadgita and 
even Yaska, the author of Nirukta if not with reference to Siva in particular, 
decidedly with reference to Atman and Brahman. Leaving apart the Upanisads 
and Bhagavadgita even such a sage as Yaska who, in spite of being primarily 
a linguist, in the seventh chapter of his Nirukta has unambiguously stated that 
on account of its broadness, the Atman has been prayed to by seers as gods 
making them as representatives of it in its different aspects making them as 
interchangeable amongst them on account of their functioning on the common 
ground of it, they become borne of themselves, of each other and of their action. 
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Even their accessories such as rides and weapons have been suggested as having 
been carved out of the same. Abhinava as well has followed the suit at least in 
Tantraloka X V.60 to have identified Lord Siva as the colossus reservoir of water 
in the form of the Atman having taken a dip wherein the entire universe can 
attain cleanliness and purity with the prospect of purification of their followers. 
In verse No. 224 of the same Chapter of the text he has conceived of Him as 
lying above Brahma in the form of the absolute Brahman which has expanded 
itself in the form of the world in His various manifestations. Thus, if the Vedic 
seer has identified the basic stuff of the emergences of everything conscious as 
well as inconscient in the form of base Existence, the Upanisads, etc. in the form 
of consciousness including self-consciousness, as the concept of aman implies, 
Abhinava has understood it in all its triplicity of aspects namely, existence, 
consciousness and delight as involved in the personality of Siva existing, being 
aware of His existence and delighting in the eternally stable company of His 
consort Sakti. For the introduction of the sense of delight to Visnu in His 
aspects of existence and consciousness while in Vaisnavism there has arisen the 
necessity of bringing in Laksmi and her substitute Radha from outside, that 
necessity has become fulfilled automatically by conceiving of His consort His 
force or Sakti as implicit in His existence, etc. Apart from the sectoral bias quite 
natural for the maintenance of exclusivity of each and every dispensation of 
faith and spiritual practice, this invariability of relationship between Siva and 
Sakti is perhaps one of the fundamental reasons behind Abhinava’s declaration 
of Vaisnavism along with the Veda and Buddhism as a relatively lower kind of 
religio-spiritual order. 


II. Abhinavagupta’s Critique of the Veda 


This kind of rather mutually condemnatory judgement on the part of such a 
sagacious thinker as Abhinava in spite of even the Vedic background of such a 
unique seer as Dirghatamas and others has perhaps gained its sharpness from 
the primacy of the matha-system of education in his life. The word matha manth, 
to churn, is suggestive of stress on its exclusivity. That in spite of his motto to 
gather information from all possibly available sources of knowledge like the 
honey-bee, he had to stick to the matha-system of the lineage of Somananda, 
Utpaladeva, Laksmanagupta and Sambhunatha particularly for his education 
of the nature of wisdom, bespeaks in itself the limitations of choice open to him 
particularly on matters imbued with the sectoral concern. This is quite obvious 
from his own statement in Tantraloka at XIV.44 in which he points out that 
option on the path of yogic approach to the Reality is a great hurdle and that 
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by virtue of elimination of all other options except for devotion to Siva one has 
the possibility of reaching Him. In yet another verse occurring at Tantraloka 
XV.571, he refers to a text most probably belonging to his own sect and titled as 
Madhavakula to the effect that the follower of his School needs to avoid textual 
statements of Vedas and Vaisnavism. His teacher Bhitinatha whom he refers to 
at several places in the Tantraloka as his Brahma-vidyd-guru does not seem to 
be very much conversant with Vedic texts as referred to here in their in-depth 
points of view except for the sacerdotal which during almost the entire Medieval 
period has been the subject of study in the name of the Veda due perhaps to its 
popularisation by the codification of the followers of the Mimamsa School. 


In fact, the real secret of the Vedic wisdom lies revealed in the Vedic Samhitas 
which are texts coming directly from the seers undergoing arduous course of 
yoga and austerity and couching their realisations in clusters of symbols drawn 
from their surroundings dominated particularly by objects and forces of nature. 
It is the difficulty of understanding their symbolic mode of expression which 
has made the Samhitas difficult to understand. An instance to the point, for 
example, is Rgveda VIII.6.30 along with a couple of mantras preceding it. It 
has been mentioned in the context as a whole that the essential Vedic wisdom 
came to be availed of by seers while undergoing tapas in mountainous caves and 
valleys serving as the perennial source of water in the form of streams roaring 
down to the foot of the peaks. What the seers saw from that height was the 
world as an oceanic expanse of water vibrating tumultuously back and forth and 
resulting in incessant change in the process of time. Distantly apart from this 
scenario of ceaseless change what they happen to observe beyond the range of 
space and time there was beaming a light of the original seed of creation which 
has sprouted in the form of all the multiplicity of the creation. 


What Abhinavagupta has done vis-a-vis such revelations embedded in the 
Vedic Samhita is that on the one hand he has assimilated such ideas in the 
making of the idea of Siva as the supernal and luminous seed of creation in all its 
timelessness and yet on the other has decried it along with Buddhism, Jainism, 
logic and Vaisnavism as an adhah-sastra, a discipline of relatively lower order 
and as such to have tried to learn its secret from his teacher, namely, Bhitiraja 
or Bhitinatha. The reason behind this contradiction of viewpoint in him, as 
stated already, is his exclusive commitment to his School. 


It is partly due to the support of such an attitude towards Veda by authorities like 
Abhinavagupta and mainly due to the divisive interests and denunciatory cultural 
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bias of the Western Indologists particularly of British orientation against Veda 
that they invented the myth of the theory of Aryan Invasion and tried to create 
a wedge between the Vedic and Tantric dispensations declaring a non-Aryan 
origin of idea of Siva and as hence non-Vedic as against the pure naturalism 
of Vedic gods and goddesses. As is evident from subsequent archaeological 
finds and other researches it has been found that there is no evidence at all to 
suggest that anything like an invasion from the European hordes took place on 
the Indian soil in course of the known history. As regards the case of linguistic 
affinity throughout the area concerned, that is explicable the other way round 
in view of the antiquity and structure of Sanskrit language vis-a-vis the other 
languages concerned. Thus, to imagine that Saivism in its origin is non-Vedic is 
a mere myth created with some vested interest. 


So far as the root of Siva in the Rgveda is concerned it is very much there to 
find out though not in the form of Siva but in the form of Rudra who came to be 
treated by Abhinava as subsidiary to Him. The importance of Rudra in the plural 
is quite evident in the Vagambhrni hymn as they in a group have been stated 
there along with Adityas and Vasus with whom Ambhrni claims to move. Almost 
the same remains the position of Siva in the Yajurveda also vis-a-vis Rudras 
except for two points. In the sixteenth chapter of it known as Rudrastadhydayi he 
appears again as the group of Rudras but with significant difference that Siva 
here is the ideal form of them aspired for. This is evident from mantra Nos. 2, 13, 
41 and 51 therein where the devotee expects from Him in the singular to reveal 
Himself in His Siva form amounting to the auspicious, Sivatara, more auspicious, 
Sivatama not only in form, tanu, but also in spirit, sumanda. This prayer of the 
seer gets materialised in the last Chapter of the Samhita wherein its paramount 
seer Dadhyan Atharvana refers to Him as Isa and expects all devotees of Him 
to experience Him as obtaining in the whole world including both animate and 
inanimate not only in their present status but also in their dynamics of change 
taking place all the time constantly and motivating them to live rejoicing all 
the pleasures offered by them but only with the sense of renunciation, tyaktena 
bhunjithah, without any craving for possession of them, belong as they do to 
Him who indwells them. It is, indeed, this Isa in His gracious and Lordly form 
who has been made the object of devotion by Abhinava in transcendence of the 
Rudras conceived as His missionary and Sadasiva as His deputy. 


There is another Vedic source in the form of a couple of Upanisads, namely, Kena 
and Svetasvatara which anticipate Abhinavagupta’s view of Siva in several ways 
of which he does never make any mention obviously due to his sectoral bindings 
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which he followed so vigorously. The evidence occurs in the Kena Upanisad in 
the form of the episode of Uma Haimavati. The episode reads as follows. In the 
war between gods and demons what incidentally once happened was that the 
gods came out victorious and began to celebrate their victory somewhere. While 
they were enjoying the celebration, a Yaksa appeared at some distance from the 
site of celebration. The gods were surprised and deputed Agni, the leader of the 
lowest rank amongst them to enquire as to who he was. Agni went straightaway 
to him and asked him to identify himself. Instead of responding to Agni’s query, 
the Yaksa put the same question back to Agni. Agni told him what he was and 
claimed that he was so powerful as to burn the whole world. The Yaksa put a 
blade of grass before him asking him to burn it. Agni tried his best to burn it but 
totally failed and went back with diffidence. This was followed by deputation of 
the leaders of the higher order, namely, Vayu with the recurrence of the same 
incident with him too. This was followed by the arrival of Indra himself the Lord 
of all of them. His approach to the Yaksa, however, was responded by total 
absence of him substituted by a beautiful lady in his place. On enquiry, the lady 
told Indra that she was Uma Haimavati and that Yaksa was Brahman Itself, the 
real force behind their victory but materially as shapeless as a sudden flash of 
lightning so dazzling as to make the eye blink at its glance. Even then, she told 
Indra that it was so mighty as to make the mind move, conduct the processes 
of determination and indetermination besides being capable of realisation via 
austerity, self-control and selfless action as spelt out by the Vedas in all their 
branches and strata. 


This anecdote is a remarkable evidence of the anticipation of Abhinava’s 
philosophy of Saivism by Vedic seers and Upanisadic sages except for secondary 
details and integration of diverse viewpoints in a synthetic form. Some of those 
details remaining uncovered by the accounts of this anecdote, however, are 
available in the Svetasvatara Upanisad. In the first place what has presented here 
in the anecdote in the figurative form of Uma Haimavati is exposed literally in 
the form of Sakti right in the beginning of the Upanisad which, as such, lies there 
enclosing the Lord well within itself by means of peculiar attributes of it. Does 
it not anticipate Abhinava’s association of Siva with His Sakti with all the sense 
of androgeneity of Him remaining kept in abeyance? Further, later in the same 
Upanisad, this Sakti is spelt out as His supernal Force including knowledge, 
force and action, jnana, bala and action as almost the same as Abhinava’s view 
of the Force having been considered as willing, knowing and action. 
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In the second place, Rudra who has remained simply as a deity in the Rgveda 
has been diversified into hundreds of them in the whole chapter devoted to him 
in the Yajurveda. In the Svetasvatara Upanisad, he is stated to be only one ruling 
over the entire creation and abiding in all individual beings at the end as their 
Self in his contracted form. In the same chapter of the Upanisad a little later 
he has been addressed positively as Siva indwelling the creation assuming the 
form of mouth, head, and neck of all living beings and lying down as a whole in 
the cave of their hearts, sarvabhitta guhasayah (111.11). Yet in another mantra 
of the same chapter He is characterised as atomic of the atomics and bigger 
than the biggest indwelling the same cave and capable of being realised as such 
by making oneself rid of all kinds of selfish actions and aspirations resulting 
in transcendence of all experiences of grief (III.20). Pacification of all basic 
constituents of the personality, dhatuprasada, as mentioned in this mantra is 
obviously suggestive of regularisation of the principle of life manifesting itself 
in the form of breath and that of psychic nature. 


His denomination as Siva occurs in a number of other mantras. For instance, in 
the sixteenth mantra of the fourth chapter of the Upanisad again He is addressed 
as Siva pervading the entire creation in its most essential form as symbolised 
by the term ‘the clarified essence of the clarified butter as lying concealed in 
the inmost being of creatures as well as encircling the whole of it all at once 
and that He is the ultimate destination of all those who get liberated from the 
trap of the world.’ Again in the fourteenth mantra of the fifth chapter therein 
He has been characterised as Siva with the specification of receptivity through 
the sense of being and also as the cause of being and non-being both, Creator 
of the world of multiplicity through factorisation of the integrality, kala-sarga- 
karam. It is important to note that Abhinava also makes use of the word kala 
to attribute to it the act of factorisation behind the oneness of all with Siva. 
Attribution of non-being along with being to Him as its cause amounts obviously 
to the recognition of the positivity of the zero as a number embedded in it as 
recognised as the greatest contribution to mathematics by mathematicians and 
trace of the anti-matter by the physicist in existence side by side with the matter. 
Along with the agency of factorisation of the entity as invested in Him, He has 
been conceived by Abhinava as transcendent to it through the use of the word 
akala for Him, which, too, lies anticipated in the fifth mantra of the sixth chapter 
of the Upanisad. 


[n addition to all these highly interesting points embedded in the Upanisad, what 
is of paramount importance here is devotion as the way to Him positively with 
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the mention of the significant word bhaku in this regard in the last mantra of the 
Upanisad which is so favourite to Abhinava moreover with the same quantum 
of it to the teacher who has happened to show the way to Him to the disciple as 
is explicit from the wording of the Upanisad: yasya deve para bhaktir yatha deve 
tatha gurau, as much devotion to the Lord as to one’s teacher also. It is only such 
a disciple in who this secret teaching has the possibility of being fruitful. 


In view of all this stuff having been already in the Upanisad as the last part of 
the Vedas, Abhinava’s characterisation of the Sruti as a Sastra lower than his is 
obviously conspicuous by unacquaintance of it by him in spite of having elapsed 
some time in the proximity of his Vedic teacher named Bhitiraja. The only 
possible justification for it in this regard is partly his sectoral commitment and 
partly the teacher’s emphasis only on the sacerdotal aspect of the Veda. 


At the same time, it needs to be noted that Abhinava is such an honest author 
that had he taken any inspiration from the Upanisad in this regard while writing 
the Tantraloka he was sure not have left it unacknowledged. The way out of this 
contradiction, therefore, seems to lie partly in the prevalence of these ideas and 
the concerned terminologies in the Indian psyche as a whole and partly owing 
to amazingly wide and deep psychic and intellectual range of his understanding 
and inventiveness in matters spiritual to such an extent as not only to cover 
ideas of the past without any possibility of borrowal from any source but also 
anticipate those also which are waiting to come to light in the future. This is 
quite obvious from a thorough study of his magnum opus. 


As regards the wide range of understanding of Abhinava as per his own 
explanation in this regard is understandable in terms of his attribution of it to 
the phenomenon of descent of the force of consciousness known as Saktipdta 
vis-a-vis his analogy of the black-bee extending up to the same of the honeybee. 
The honeybee moves from flower to flower in its collection of the sensibility 
of smell in the form its nectar and puts them all in its hive in a large multitude 
for days so as to rise to the magnitude of the honey drawn from it. The juices 
fetched by it in smallest possible quantity by each bee from innumerably diverse 
sources like flowers and fruits and mixed together with all their special qualities 
understandably without any awareness of it on the part of the bee, results in 
something as the honey which uniformly has been giving a different kind of 
taste almost the same all over the world. This analogy has its root in the Rgveda 
from which it has come to the Chandogya and Brhadaranyaka Upanisads for 
the sake of whose secrecy seer Dadhyan Atharvana had to permit himself to 
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get beheaded by Indra. This is known in the Upanisads as the science of honey, 
madhu-vidya, The same analogy has been made use of by Abhinava most 
probably unknowingly of its Vedic root to a certain extent. This is obvious from 
his stopping half way in making use of the analogy short of the formation of 
the honey but diverting the imagery to evolving the capability of descent of the 
Force of consciousness in its wider implication. As per his statement, “As the 
black bee moves from flower to flower in its search for the smell of its liking, 
even so the seeker of knowledge should move from one teacher to another in 
his quest for the essential wisdom.” “Having drawn upon various teachers and 
literary sources and by virtue of the use of his own genius over and above it, the 
aspirant needs to create his own ocean of wisdom and make the boat of his life 
sail across.”* This is the method suggested by Abhinava by way of preparation 
for the descent of the Force of consciousness in the form of special wisdom. 


III. Reflection of Plato’s Allegory of the Cave 


From a thorough and close study of his Tantraloka it becomes quite obvious 
that this objective must have been achieved in his own life as the text has come 
to contain all kinds of wisdom in it in both the sides, that is, past and the future 
from his standpoint. An elucidation of it on the former side may be found in 
his use of the analogy of reflection as common to Plato’s view of Ideas and the 
allegory of the cave. Needless to point out that Plato has conceived of the world 
as a complex of ideas reflected on the screen of the mind received from the real 
occurrences of it in the heaven with the idea of the good as central to all of them 
parallel to Siva of Abhinava amounting to auspiciousness. This basic contention 
of him has been elucidated by him through the allegory of the cave in which man 
has been depicted as the cave-dweller seeing whatever is passing outside his 
cave as reflected on the mirror of his mind with his face turned inward inside the 
cave towards the mirror without any inkling of the happenings in their original 
shape. With no possibility of his borrowal of it from Plato of the fourth century 
BC of Greece, the imagery has been so prominent in the mind of Abhinava 
that it has been made use of almost in an identical form twice in the Tantraloka 
with thorough and minute deliberation on the nature of the reflection along 
with the nature of relationship of it with the original form of it. While Plato 
has remained contented himself only with reference to it via the medium of 
the imagery of the cave, Abhinava has gone in the details of the psychology 
of perceiving the reflection to the extent of its representation of the original 
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incident via its elucidation in the form of a beloved seeing the reflection of her 
lover secretly in a mirror, placing the mirror on her bosom and yet not feeling 
contented as she would otherwise have felt by actually embracing him. Thus, 
while Plato stops only with the reference to the illusory nature of the universal 
phenomenon, Abhinava goes deeper into the nature of the problem ending up 
with the solution of it via the individual’s realisation of his oneness with Siva 
along with the suggestion of the way to it beginning from dedication to Him, 
meditation on Him culminating in actual psychic and neural experience in the 
form of the kundalini yoga. 


IV. Abhinava and Immanuel Kant 


To think of Abhinavagupta vis-a-vis another paramount philosopher of the West, 
Immanuel Kant belonging down to the modern age, what we find interesting is 
their characterisation of space and time in their respective systems of thought. 
Kant puts time and space under the term categories of understanding along with 
causality amounting to suggest that they are unessential and are superimposed 
on the reality from the side of the human mind by way of looking at things in his 
own way. In his view, it is necessary for the human mind to think of anything by 
according to it some location and a certain point of time in the absence of which 
both the subject of understanding remains beyond the range of understanding. 
Kindred is the position of the concept of causality. Anything can be understood 
properly only by locating the cause of it or at least the effect of it. It is with the 
imposition of these concepts that the object may become understandable as a 
phenomenon otherwise it would remain only an unknowable numenon, as Kant 
calls it as the part of the reality as distinct from the other part or perspective 
of it known as the phenomenon lying within the range of understanding of the 
human mind. Since Kant has influenced the Western philosophy as much as 
Plato had done in ancient times it is quite significant to think of Abhinava’s 
viewpoint in this regard. 


On this point it is important to note that Abhinava has characterised space and 
time both as adhvan, the path amounting to the category of understanding. This 
extent of unanimity on this point between them all the gap of the actual space 
and time between their actual being is not without its significance. So far as 
Kant is concerned, he has at his back the philosophy of his Greek predecessor 
Empedocles of the fifth century BC who has no place for space in his structure 
of the world of elements. Kant’s similar treatment to it along with time is quite 


Indological Truths 


Introduction XXVii 


in keeping with that ancient tradition behind him. This is by no means applicable 
to Abhinava with his tradition’s admittance of space also as an essential part of 
the actual world. In keeping with the spirit of that tradition his characterisation 
of space along with time does not amount to its negation as a matter of fact but 
only its subordination to the end it leads to, namely, Siva-hood. In the same 
way his Siva unlike Kant’s numenon, is not anything simple as a numinous 
subject with only a bare notion of it with all its insubstantiality but rather Siva 
is the very essence of all forming, the cause of everything besides Him and not 
only realisable but the actual destiny of creation as a whole as well as that of 
the individual. Instead of a sheer idea of Him, there is a way leading to Him, 
desddhvan being a part of that way. 


V. Abhinava and A.N. Whitehead 


Coming closer to the modern age there is another striking point of affinity of 
Abhinava with a British philosopher Alfred North Whitehead. The point of 
affinities is all the more striking in view of the colossal difference of background 
of Whitehead from that of Abhinava. The former had been a Professor 
mathematics and nuclear physics in London with his publication of Principia 
Mathematica, a monumental work on mathematical logic and became a professor 
of philosophy at Harvard as late as the sixty-eighth year of his life. His main 
philosophical work is titled Process and Reality in sharp contradistinction from 
Bradley’s Appearance and Reality. In course of his deliberation on the nature of 
the reality as a sheer process of eventuation of events, Whitehead conceives of 
the involvement of three stages successively in course of making of the object 
out of events. These stages he has termed as concrescence, prehension and self- 
transcendence under the motivation of the desire for self-fulfilment. In course 
of these steps events tend to come close to one another, getting mixed up with 
one another resulting in self-transcendence in the form of an object with the 
possibility of turning again into an event of another act of concrescence. The 
prehension brings satisfaction in the same way as an organism feels satisfied 
after taking its food. This process aims on the universal scale at ingression into 
God and the world making God actualised by the ingression. The culmination 
of this process is termed by Whitehead as apotheosis of the world. 


To state about Abhinava’s viewpoint vis-a-vis this standpoint of Whitehead, it 
is interesting to point out is that he, too, holds a kindred position of relationship 
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between the world and his Siva. The world, according to him is a congregation 
of anus, individual objects and beings all tending towards Siva and seeking to 
get assimilated to oneness with Him. Leaving apart the case of living beings 
particularly the humans, he in Tantraloka X.223 contends that if life force 
were to work inside a jar, it is sure to reach the essential form of Siva. Start of 
the breathing process is the basic feature distinguishing the organic from the 
inorganic. This, too, according to Abhinava may have the possibility of getting 
actualised. The case of organic beings, particularly of the humans therein is 
quite feasible or indeed is in the process of actualisation but for crossing the 
hurdles of limitations and ignorance as presented by the forces of kala and 
maya. While kala is the hurdle of factorisation of the integrality, maya and 
avidya are those of ignorance. By means of its action of factorisation of the 
integrality into individualities kald makes all of them self-contented within their 
limitations, avidya or ignorance creates in them the sense of self-sufficiency. 
Removal of these hurdles would bring them to the level of mantra, mantresvara, 
mahamantresvara culminating in transformation into Sadasiva and then into 
Siva-hood with full assimilation to Him which in Whitehead’s terminology is 
almost the same as apotheosis of the world. 


The process of transformation of the objective event into the subjective being of 
the object has been termed by Whitehead as appetition of the objective whereby 
the object gets assimilated to the being of the emergent subject on the analogy 
of the organic being’s assimilation of the food it takes and makes it a part of its 
own being. Interestingly enough the very same analogy is implicit in Abhinava’s 
process of transformation of the anu into Siva as he has made use of the term 
jighatsa a derivative of ghas caused by appetite: 


Whatever is there in the world enshrouded by maya is food as it were, while 
Lord Siva is the eater of all this and so I am. He who understands like this 
needs to be regarded the actual teacher of Saivism who has reached the 
essence of things beyond the span of the world. 


How Whitehead could draw so close to Abhinava without any possibility of 
contact with his writings is interesting to think about, particularly as his approach 
to these cosmological problems is purely logical and scientific as distinct from 
Abhinava’s traditional and experiential via yoga. To say the least in this regard 
it amounts to validation of the conclusions reached by both of them irrespective 
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of divergence of their approaches. 
VI. Abhinava, Freud and Jung 


Coming nearer home to psychologists dealing primarily with experience than 
remaining confined to philosophers with their main thrust on rationality, let us 
talk of Abhinava’s proximity with and difference from Sigmund Freud and Carl 
Gustav Jung. Freud has concentrated on both ends of the human life, namely, 
Eros and Thanatos representing respectively the Greek god of love and the 
belief that the soul dies with the body. It is under the imperative of the said god 
that man indulges in the act of sex as a necessity not only to produce life but also 
to keep it healthy. As per his contention, there is a contrariety between the male 
and the female lacking either of them the mechanism the other is endowed with. 
That is the cause of attraction of one for the other. While satisfaction of this 
tendency keeps both of them healthy inhibition of it causes tension and disease. 
The act of sex, therefore, is a matter of prime necessity for the maintenance of life. 


Abhinava, on the other hand, has tackled the problem of contrariety between the 
male and the female by the androgyne of Siva and Sakti suggesting thereby the 
solution of attraction between the two sides through recourse to the Self as the 
way not only for relief from the tension but also as the source of immeasurable 
delight as Siva as the representative of the Self is. Abhinava has not only 
theoretically suggested this way out of this innate tendency of the human nature 
but has practically demonstrated it by his own way of life remaining celibate 
throughout and becoming a yogin of the first order as is evident from his writings 
of the Tantraloka on the one hand and the sublimated form of eroticism revealed 
in his aestheticism. Whatever residue of the inclination to sex supposed to be 
still remaining in the human, as a way out to its satisfaction he has suggested the 
messenger, duti, a system for the catharsis of it under which the aspirant has to 
make use of the duii in the act of sex but only disinterestedly for the experience 
of the state of liberation from both the sides, the female, thus, acting as the 
messenger to the state of liberation. 


As regards the Freudian tendency to die as supposed to underlie the core of the 
will to live, and thus presenting a point of contrariety and hence tension in the 
unconscious part of the human mind, Abhinava has mooted out as its antidote 
in the form of the latency of Siva-hood in the psyche of the individual conceived 
as an atomic form of Him known as anu. 
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As regards Abhinava’s comparability with Jung, it is relatively much more 
obvious. At the start it needs to be noted that Jung’s departure from the Freudian 
psychology started with an event of meeting between the two in the year 1907 
against the background of almost teacher-taught relationship between them 
until that date. Freud came to Jung’s house, as his autobiographical details tell 
us and tried to persuade him to work under a plan to turn sex into a dogma. 
Even after trying to convince Jung for as long as thirteen hours Freud failed to 
make him agree to his proposal resulting in so much desperation on his part as 
to fall back on his chair out of a swoon. The event of departure from Freud on 
this point proved so disturbing on the side of Jung also that, as he tells us, he, 
too, began to fall back into the unconscious. It is against this background that 
he had his constructed house close to a lake and began to practise yoga in what 
form one does not know, however, as a remedy of his malady. It was as a result 
of this practice until the year 1914 that he happened to evolve his idea of the 
collective unconscious over above the Freudian idea of the unconscious as a 
residue of inhibited desires particularly of sexual nature. 


His idea of the unconscious came to be developed owing to the trace of such 
outlines of ideas in it particularly owing to layers as revealed in course of dreams 
of deeper significance and analysis of the experiences of his patients. Thus the 
unconscious came to be developed as a vast reservoir of outlines of ideas lying 
latent in the depth of the human psyche and were termed as archetypes. This 
stream of his psychology remained flowing until the year 1945 until an American 
scientist came under his treatment for uneasiness of mind with none of his wishes 
having remained unfulfilled, Following a close study of his dreams as delineated 
in pictorial form what Jung happened to conclude that the patient’s mental 
problems might have become resolved with the coordinated centralisation of 
his archetypes as revealed in his dreamy figures. This discovery of him came to 
be termed by him as the archetype of Self as central to all kinds of archetypes. 
Apart from Plato’s model of the Idea of Good as available to him from his 
background, what seems to have helped him in his formulation of the archetype 
of the Self was a meeting of him with Raman Maharshi at his ashram in Tamil 
Nadu a few years earlier in course of his visit to India in the year 1937. 


Apart from the Upanisads and their tradition, it is perhaps Raman Maharshi 
who had the most vivid experiences of the Self independently of all external 
influence on him in his early youth and to have identified it in the form of the 
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hill Arunachal in his vicinity reminding the reader of the same viewpoint of 
Abhinavagupta concerning the mount Meru as delineated in the eighth chapter 
of the Tantraloka dealing with the idea of des@dhvan wherein he considers 
the mountain as the most impressive emblem, linga of Siva placed against the 
background of the whole of the earth as its pedestal, yoni, representing Force 
as His consort.® Viewed in the light of the Maharshi’s direct experience and 
Jung’s deduction out of the American patient’s drawings and resolution of the 
psychic problem, Abhinava’s view of the Meru and its pedestal can at its best be 
rationally explicable in terms of projection of the idea of the Self on the mountain 
coinciding with that of his Siva eventually as a device for the commonplace 
understanding of Him. 


Secondly, it is important to note that there is a striking parity between Jung’s idea 
of the archetypes anima and animus representing respectively the female and 
the male elements in the human nature. According to him, these two archetypes 
abide in the human nature side by side as complementary to each other. As 
such, it is owing to dominance of either of them that the individual turns out 
to be female or male. Following the determination of the sex, it is significant to 
note that while anima is introvertive, animus is extrovertive. In view of this sort 
of complementarity of anima and animus archetypes in the human nature as 
discovered by Jung has its anticipation in Abhinava’s view of the androgyne of 
Siva and Sakti corresponding to the male and the female. The complementarity 
of the male and female elements in the human mind is not only contradictory 
of the Freudian contention of opposition between the two sides as standing 
annulled by Jung’s viewpoint as corroborated by Abhinava’s view of androgyne 
of Siva and Sakti has a long history behind it anticipated by thousands of years as 
its root lies in the Brhadaranyaka Upanisad. The Upanisad states that there was 
uniformly a single individual having no scope for enjoyment. Over and above 
that deficiency in that state of being he rather became afraid of his loneliness. 
To get rid of this fear he divided himself into two like two parts of a grain as 
really he had that property of division inherent in him in the form of the male 
and the female remaining in constant embrace of each other. Being set apart 
from each other the parts got restored to them their respective inherent nature 
in the form of the man and the woman. In support its contention, the Upanisad 
refers to the human instinct of feeling his fullness only in their embrace of each 
other. This view of the Upanisad has been attributed to its most celebrated sage 


Indological Truths 


XXXii SriTantraloka 
Yajiiavalkya.’ 


There is another point of unanimity between Abhinava and Jung concerning the 
use of dream experience of initiation on the disciple as suggested by Abhinava 
and considered as the most important devise in the treatment of mental and 
psychic patients by Jung. 


VII. Jung’s Collective Unconscious versus Abhinava’s Cidakasa 


While the collective unconscious unfolds itself mainly in the state of deep 
sleep, cida@kasa remains unfolded in all the states of consciousness, however, 
particularly in the state of samadhi. 


The collective unconscious is acceded to through withdrawal of impressions of 
hoary past inside the psyche. As against it, cidakasa is rid of interiority as well as 
exteriority. Here the world in all its actuality and reality is realized as one with 
one’s total being, atman. 


Collective unconscious is a state of unconsciousness. As distinct from it, cidakasa 
is actual and real in all the sense of supernal consciousness. It is the realization 
of the inherent consciousness behind everything. 


With this deliberation in course of understanding the position of Abhinavagupta 
vis-a-vis the Western thought both philosophical and psychological, now we 
have reached the point where we may turn to the Indian side which, as a matter 
of fact serves as his proper background. On this side, apart from the Vedic 
Samhitas and formulation of their stray visions in the form of the Upanisads 
along with the way to realisation via the exercise of breath-control as dealt with 
in the Aranyakas which all we have dealt with already in the beginning now is 
the turn of the Bhagavadgita and the Yoga-Suira of Patanjali. 


VIII. Abhinava and the Bhagavadgita 


As regards the Bhagavadgita, Abhinava has kept its views all through in his 
mind while writing Tantraloka as is evident from his references to it in the text 
particularly as made out by his commentator Jayaratha. One such pertinent case 
is verse No. 67 of the eighth chapter of the text dealing with the post-mortal 
state of the soul. The Gitd tells us that the destiny of the soul is determined 
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by his contemplations at last at the verge of his departure from the world. It 
tells us that the soul of the dead reaches the same state of being as he was 
mindful of during the last moments of life. One of his most intimate followers 
Mahesvarananda towards the close of his Maharthamafijari has identified 
mahartha, the great secret in the form of the message of the Gitd. Abhinava 
himself has written a commentary of the Gita, under the title Gitartha-sangraha 
expounding particularly its secret yogic ideas. As such, it would be unfair for 
Abhinava as well as the Gita to think of him in complete independence of the 
sacred text messaging out particularly how the Self needs to act in this world 
without caring for the result especially in self-interest. Since such action would 
require self-control in regard to every aspect of the personality, namely, willing, 
thinking and doing, the individual needs to develop the outlook of a yogin. This, 
indeed, is the great secret of the Bhagavadgita as understood by Abhinava’s 
great disciple Mahesvarananda of the fourteenth century AD. 


The only significant divergence of Abhinava from the Bhagavadgita’s line of 
thought is his devotion to Siva and condemnation of Vaisnavism as a lower 
Sastra. This, divergence, however, needs to be minimised in its weight in keeping 
with the sectoral compulsions of Abhinava as against the Vaisnavite burden of 
the Gita. 


IX. Abhinava versus Patanyali 


So far as Abhinava versus Patanjali, the author of Yoga-Siitra, is concerned he 
has made only a couple of references to the latter one directly and the other 
understandable by implication. In the direct one while talking of descent of the 
force of consciousness, Saktipdta at verse No. 146 in the thirteenth chapter of 
the Jantraloka, Abhinava happens to refer verbatim to sutra no. 33 of the third 
chapter of the Yoga-Sutra pratibhadva sarvam, meaning that by means of use of 
the innate reflective power of genius, pratibha, everything is possible howsoever 
inaccessible otherwise to the mind of the individual. By referring to pratibha 
in this context Abhinava obviously amounts to equal it with the descent of the 
force of consciousness from its supramental state. 


As regards Abhinava’s reference to another aphorism of Patanjali, it is 
understandable from his use of the phenomenon of possession of the aspirant by 
an evil spirit, pisaca. He has referred to this phenomenon on behalf of some text 
titled Mala. Referring to this text he reports that how it has been stated there 
that on aspirant’s piercing through the higher cakra there is the danger of being 
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possessed by some evil spirit which may mislead him. He has indicated to that 
spirit as a snake, bhujangam emerging out of mantra, nada and vindu of supernal 
nature. This psychic phenomenon is comparable to the import of Patafijali’s 
formula, sétra, occurring at No. 51 of the same third chapter of the text titled 
vibhitipada. Use of the word bhujanga, snake, as the characteristic feature of 
the agency of distraction as understood by Patanjali on arousal of attachment to 
the beatitude and sense of self-glorification on achieving some higher state of 
mind of the yogin seems to refer to the awakening of the force of kundalini in 
terms of Abhinava to which surprisingly enough there is no reference at all in 
the Yoga-Satra and hence Patafjali was required to characterise it as an agency 
of distraction at the higher state of psychic progress. 


Apart from this kind of divergence between these two authorities of divergent 
paths, namely, Vivekaja-marga of Patafijali and Yogaja-marga of Abhinava, 
there is still a wider point of gap between them on their respective perceptions 
of the final state of being aimed at by them. Needless to point out that both of 
them equally well characterise that state as one of liberation with this marked 
difference between them that while the state of liberation is redemption from 
the clutches of the world as represented by Prakrti, Nature, from the viewpoint 
of Patafijali, while it lies in the self-fulfilment of the atomic individual in his 
restoration to his Siva-hood from the viewpoint of Abhinavagupta. Thus, while 
the end of the discipline of yoga according to Patafjali is attainment of aloneness 
absolutely away from the touch of Nature representing everything else as its 
product, in view of Abhinava it is the state of self-fulfilment of the individual in 
his inclusion in the range of his being of the entire universe including Siva as the 
highest state of existence, consciousness and delight. 


X. Abhinava versus Sankara 


On account of this kind of inclusiveness of Abhinava which, too, has emerged 
out of the androgyny of Siva and Sakti, he has become quite distinct from Acarya 
Sankara another and most important exponent of non-dualism which also is the 
trait of his School. If the inclusiveness of Sankara is a logical consequence of 
the neutrality of Brahman as the final goal of his philosophical system along 
with the concerned spiritual practice; this spiritual practice as per his system 
is most clearly articulated in his Nirvana Satkam, a poem comprising only six 
verses. In this composition the great Acarya right from the beginning to end is 
negative in all his references to himself. He says that he is neither the earth nor 
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the water, neither the fire nor the air, neither the space nor the mind, neither 
egotism nor the intellect leaving only his oneness with Siva. Interestingly this 
is also the thrust of Abhinava’s philosophy in all its theory and practice but 
has been reached at via the route of inclusion and acceptance of everything 
sought to be unconcerned with by Sankara but for the positivity and acceptance 
of an extremely positive shape of Brahman in Its attributes such as existence, 
consciousness and bliss over and above its absolute neutrality. 


Sankara’s non-dualism besides being quite innate to him has been strengthened 
by the Upanisads which he commented and that, too, most profoundly in the 
odd situation of the cave of Vyasa in Badarikasrama at the age of less than 
even sixteen years. All this is surprising and yet true reflecting the innateness 
of non-dualism to his inner being. As regards the case of Abhinavagupta, in 
this regard, he has behind him the non-dualistic tradition of Somananda, 
Utpaladeva, Laksmangupta and Sambhunatha, such a galaxy of teachers of 
Advaitism besides Bhitiraja, his teacher of brahma-vidya, In this regard what 
seems to be most likely is that this tradition of him was somehow or the other a 
result of Sankara himself via Somananda who happened to precede Abhinava 
broadly by a margin of just four generations coinciding probably with the date 
of arrival of Sankara in Kashmir. Preceding Somananda, Saivism in Kashmir 
itself was dualistic all the androgyny of Siva and Sakti notwithstanding and is 
still continuing to dominate in south India. 


As regards the possibility of effect of this non-dualism as centric to Saivism 
on the ethical side of the human nature, Abhinava has given the example of 
a criminal thinking of himself continuously that he is a criminal becoming 
perfectly criminal although he was probably not so initially. Extending the same 
psychological viewpoint to one’s constant contemplation that he is Siva, there is 
little doubt in the transformation of the contemplator becoming Siva-like with 
the development of all such virtues in him as are associated with the view of Siva 
culminating eventually in attainment of the state of optionlessness, the ultimate 
objective of life.® 


XI. Abhinava versus Sri Aurobindo 


Sri Aurobindo’s integral Vedanta also seems to have drawn: considerably from 
Abhinava in his effort to eliminate the negativity of Sankara’s way of approach 
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to the reality. The point of his contact with Saivism seems to have its root in his 
employment to the service of the King of Baroda following his return from U.K. 
sometime in the year 1893 and staying there until 1904. During that period he 
is reported to have been a voracious reader borrowing big volumes from the 
library and returning the very next day creating suspicion in the minds of officials 
concerned. By that time the Kashmir Series of books had become published. 
However, nowhere in his writings has he admitted to the range of his readings 
much less to any publication of the series concerned. 


The existence of these schools of non-dual Saivism that later became known 
as Kashmir Saivsm was first brought to the knowledge of the world by Georg 
Buhler in his published report in 1877 entitled “In Search of Sanskrit manuscripts 
in Kashmir, Rajputana and Central India”. In 1911 a Research Department was 
set up by the government of Pratap Singh Sahib Bahadur, Maharaja of Jammu 
and Kashmir. Under the auspices of this Department, Kashmir Series of Texts 
and Studies was published starting from 1911 and the last one was published in 
1947, 


In any case, the effect of Kashmir Saivism particularly of Abhinava’s variety 
on his idea of the integral Vedanta is quite obvious on several grounds. Parallel 
to Abhinava’s Siva, Aurobindo’s Brahman also is Existence, Consciousness 
and Bliss. He conceives of consciousness as the central force responsible for 
the creation of the world. In this respect he had made a clear departure from 
Sankara inasmuch as in Sankara’s Vedanta that creative agent is maya, illusion 
and hence her creation, too, is a mere illusory appearance like the mirage. 
Just like Abhinava’s Sakti, Aurobindo’s consciousness-force also is three- 
dimensional, namely, willing, doing and awareness. Thus, it is actual instead 
of being just illusory. Just like Abhinava, he also has carved out several stages 
above as well as below the mind in the form of the higher-mind, illumined mind, 
intuition, overmind and supermind matching Abhinava’s grades like mantra, 
mantresvara, mahamantresvara and Sadasiva. On the lower to mind there are 
matter and life parallel to Abhinava’s earth and prana. There is also some sort 
of parallelism between the two in regard to the processes of involution and 
evolution. Inasmuch as Abhinava has conceived the possibility of a jar becoming 
Siva ultimately, Aurobindo also thinks of the possibility of matter’s divinisation. 
If Aurobindo’s idea of divinisation lies in the act of inculcation of the sense 
of existence, consciousness and bliss in matter, in the case of Abhinava it lies 
in restoring it to its original state of Siva-hood. In any case in view of both of 
them consciousness itself is both the efficient as well as the material cause of 
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everything in the world via processes of involution and evolution. 
XII. Abhinava versus Mahavatara Baba 


Besides the integral Vedanta and Yoga there is some point of affinity of 
Abhinava with the kriya-yoga of Yogananda of the fame of the Autobiography 
of a Yogi. In his well known autobiography Yogananda claims to have contact 
with a Himalayan yogi of the highest order named by him as Mahavatara Baba 
who could appear at any place of his choice or disappear in the void. Yogananda 
claims to have learnt from him a kind of yoga, namely, kriya-yoga and to have 
popularised it in certain circles in India as well as abroad. The Hindi translator 
and commentator Dr. Param Hamsa Misra of Tantraloka has found out some 
traces of the kriyd-yoga in the talks and writings of Pandit Gopinath Kaviraja of 
Varanasi. In fact, there is a slight terminological variation in this kind of yoga, 
one of them being known as karma-yoga as held out by the Bhagavadgita and 
lying in selfless action while the other has been popularised by Yogananda. 
Going deeper into the matter, the term kriyaé-yoga occurs for the first time in 
the Yoga-siitra of Patafijali as the very first stra of its second chapter wherein 
it has been defined as a collective practice of tapas, svadhyaya and obeisance to 
God. Abhinava, however, defines it in a different way. As per his definition in 
Tantraloka, it is not that action is different and yoga is different. As a consequence 
of ascension of the intellect on the essence of things and the consequent result 
of pacification of passions of mind whatever happens is known as kriya or 
indeed kriyd-yoga.’ Obviously this definition of kriyad-yoga presupposes a pair 
of conditions. One of them is ascension of the intellect to the essence. That 
essence, in view of Abhinava cannot be anything else except for the world’s as 
well as of the individual’s rootedness in Siva or the combined form of Siva- Sakti. 


As regards the difference between kriya-yoga and karma-yoga from the 
grammatical viewpoint, since karma is the result of kriya, kriya-yoga may be 
taken to stand for the process to the end of karma-yoga. These respective 
positions of the two terms seem to fit quite well with their definition in both the 
texts as pointed to above. As regards Patafjali’s definition, tapas is a process 
of self-purification as preparation to self-improvement aiming at clarity of 
consciousness. The same is the objective of svadhyaya also no matter be it taken 
in the sense of the scriptural text or one’s own psychology. The common aim 
behind all these procedures is control over passions, clarity of consciousness 
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leading to awareness of the essence of things characterised as God, Siva, etc. 
and submission to Him in all possible ways, namely, in action, ideation and 
emotion. All these three aspects of the human nature being mutually integrated 
in the man’s inner being as well as their manifestation outside in the world, 
whatever action the individual would accomplish would amount to submission 
to the essence or the God in whatsoever denominational form. This is what 
amounts to karma-yoga. 


In view of this clarification on respective statuses of both the denominations, it 
is obvious that while the Gita emphasises the end-result of the practice of yoga, 
Yogananda’s teacher lays emphasis on the process by passing through which the 
aspirant may reach the end or hit the goal of life. Before Yogananda’s naming 
him as Mahavatara Baba he was known as Balakanatha as he had remained 
like a youth even after centuries of life. He belonged to the same sect of yogins 
which is responsible for creation of such texts on Yoga as Goraksa Samhita, 
Hathayoga Pradipika, Hatha Ratn4vali in the Medieval age. The famous text 
Maharthamanjari by MaheSsvarananda Natha of the fourteenth century AD 
also goes to the credit of the same School of yogins. Needless to point out that 
this Mahesvarananda Natha belonged to the lineage of Abhinavagupta and his 
School beginning from Somananda. This has become obvious from another 
biographical work titled Apprentice to a Himalayan Master written by Mr. ‘M’ and 
published in 2010. As is obvious from Swami Kriyananda’s Raja Yoga, published 
in 2002, kriya-yoga is the same as is the yoga of Goraksanatha and others with 
its special emphasis on control of breath, pranayama, as the way to clarity of 
consciousness and realisation of the object of yoga, namely, oneness with Siva. 


Since Abinavagupta belongs to the same School there is nothing surprising 
in finding out the traces of kriyd-yoga in the Tantraloka as referred via our 
quotation at footnote No. 9. As is obvious from the Tantraloka, Abhinava’s 
account of the processes aiming at Siva-hood is the most profound in its range, 
gravity and wealth of yogic processes along with their details. His details include 
reference to several other cakras above the aja until the sahasrara which is 
the playground of the higher kundalini. {t includes samani and unmani states 
of consciousness. The mysterious system of nerves and their centres known as 
cakra obtain in the human body in two grades which are the lower and the higher. 
The lower part of the system comprises of four cakras, namely, the miladhara, 
svadhisthana, manipira and anahata. These are supposed to be lower on account 
of their involvement in sustaining the physical existence, serving as the lotus of 
the Self, playing the role of the centre by virtue of being the meeting ground of 
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all the seventy-two thousand nerves including the ten main ones as also of the 
ten kinds of forces of vitality known as pranas. Besides this, it is also considered 
as the central fire-place supplying heat to the body. Andahazia is the heart-plexus 
responsible not only for purifying the blood and supplying the same to the whole 
of the body but also for controlling the emotional aspect of mind. 


As distinct from the lower is the higher part of it known as dvadasanta on two 
accounts. One of it is the gross length of the area covered in the body measuring 
broadly twelve finger-ends from the throat to the sagittal suture located at the 
crest. The second one of the reasons behind the denomination of it as such is 
the fact that it has been found to cover as many as twelve loci of principles. The 
first ladder of it is the cakra known as visuddha which controls the sound, svara. 
The second one is the cakra known as ajna which acts as the centre of dispersal 
of ideas and sounds corresponding to them, visarga. The third step is known as 
cakresvara comprising all the consonant sounds from k to ks. The fourth one is 
known as vindu, the point. The Fifth is known as ardha candra. The sixth is known 
as ridhini nada, the point of inhibition of sound. The seventh is nadanta, end of 
sound. The eighth is the locus of sakti, the force, followed by vyapini, pervasive, 
and samana, concentrative in the form of focus of mind. The next to it is the step 
known as sdémanasa, equipoise, which in its turn is followed by the step known as 
sambhava, related to Sambhu, which is indicated by transcendence of the point, 
para-vindu. As is obvious from the denominations of these steps covering the 
dvadasanta, they are related to sound and the state of soundlessness in keeping 
with the corresponding states of mind stopping its operation as indicated by the 
stoppage of sound at the end. Thus the division of all the stages of dvaddasanta 
is based on the idea of coordination of sound and functioning of mind as the 
foremost instrument of consciousness in the human personality. All these details 
concerning the coordination between phonology and psychology seems to have 
emerged in course of recitation of the sound Om in its lengthened form, pluta, 
along with deep contemplation on its sense as representing the entire Reality in 
both its phases, universal and supernal as it stands for the virtue of having been 
considered as the most fundamental one right from the very beginning and to 
have served as the stuff of creation as well as the source of the corresponding 
consciousness in all its modes and forms. 


To come to Abhinava’s deliberation on consciousness, in sharp contrast to the 
contemporary view of consciousness as primarily sensory developing gradually 
into the mental. The main source of strength of this viewpoint at present is the 
empiricism of science holding the sway today by virtue of the ever-increasing 
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facilitation of life by validation of the scientific way of thinking. Obviously, 
Abhinava’s view of consciousness has its root in the act of self-consciousness 
going deep to the core of the mind. If perception has its undeniable source in the 
validity of the existence of all we perceive, contemplation has its source in the 
verity of one’s own self which, too, is equally well undeniable if not more since 
denial of verity to it involves the danger of collapse of the possibility of perception 
itself notwithstanding the continued existence of the world outside, for the 
existence of which, however, there would not remain any means of validation. 


For Abhinava’s viewpoint, the force required for validation of even the external 
world in its existential value is consciousness as concentrated in the self and 
brings the possibility of perception itself via its channelling through the sensory 
mechanism. As such, Abhinava holds consciousness as substantial as existence 
itself as it is responsible for its very being as well as working destined to get 
dissolved into it. It is the conjugal companion of the total range of Being as 
represented by Siva. Unlike the Prakrti of the Sankhyas being totally opposite toits 
incidental, inexplicable and ad-hoc companion termed as Purusa, Consciousness 
as the Force of Siva remains always inseparably associated with Him so much 
so as to conjointly form an aspect of His body as is evident from the concept 
of ardhanarisvara wherein while Siva appears as the male aspect of one and 
the same personality, consciousness stands for the female. It is due to such an 
abiding association between Siva and His force of consciousness that wherever 
there is Being, there is also consciousness. The proof for it is the invariability in 
the coordination between consciousness and existence inasmuch as wherever 
there is the sense of existence, there is also the presence of consciousness. If 
existence cannot be divorced of consciousness, the latter cannot be divorced of 
existence either. 


Consciousness, indeed, is omni-conscious, looking within as well as without, 
facing towards the past as well towards the future besides the present itself. 
Possibility of history and predictability of events are instances to the point. 


Luminosity is the basic feature of consciousness. It is owing to this attribute 
of it that whatever we get to know becomes illumined to us, no matter be it 
intellectual or perceptual. According to Upanisads as well as Abhinava even the 
physical light has received its luminosity from consciousness. The cause of its 
physicality is its intermixture with properties inhibitive of luminosity. Variations 
in the luminosity of the sun, the moon, planets and stars as well as various forms 
of fire are illustrations on the point. Rightly has the Katha Upanisad stated 
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that in consciousness there is no access of luminosity of the sun, the moon, the 
stars, planets, lightning or even of fire. Rather it is due to the luminosity of 
consciousness that they all bear their luminosity.'° 


Abhinava considers consciousness as of autonomous nature. It is due to this 
autonomy of nature that it assumes various kinds of impositions on itself resulting 
in intensity, modesty, etc. in its luminosity.!' The luminosity as prevailing in 
luminaries like the sun, etc. in his view, is a defiled form of the original one 
as is to be traced in the consciousness of Siva which needs to be inculcated by 
the individual to rise above all limitations he otherwise remains subjected to.” 
As we find in the human nature, consciousness always keeps moving. This is 
most obvious in the fickleness of the mind. All this mobility of consciousness 
as reflected in the mind and elsewhere is due to constant vibration in the ocean 
of consciousness, as it were. As the sea keeps vibrating all the time so does the 
sea of consciousness. This function of it is also purposive. If consciousness were 
to remain all the same constantly, variability in the behaviour of the world of 
consciousness would come to an end.'? 


In Abhinava’s view, subsidence in the midst of vibration is, however, the real 
secret of Being an ocean. This is evident from Consciousness forming the core 
of the universal being on the one hand and getting stagnated in the form of 
fixity of matter on the other. This stagnancy is symptomatic of its tendency of 
stultification on the lower side while equipoise of it in the state of samadhi is 
indicative of same tendency of it on the higher side, with the necessity of the 
evolutionary process serving as the conduit between the two extreme ends and 
creating the possibility of awareness of the business of the world.'* This is why 
there has emerged the possibility of consciousness emerging out of the physical 
inconscience. It is owing to the working of this process of evolution that heart, 
all its physicality notwithstanding, becomes the centre of consciousness in the 
human constitution.» 


According to him, consciousness is three-dimensional being as an aspect of Siva 
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in the existential sense as well as the sense of consciousness. Siva, according to 
this statement, is consciousness itself in the existential sense. He is the Being of 
the nature of Consciousness. This consciousness as inherent in Him has three 
aspects, namely, will, knowledge and action but for which He could not be 
regarded as the Being along with the attribute of existence.'* It is something 
only in existence which can will, know and act. So is Siva with consciousness as 
His inherent quality in the existential sense of Force. It is by virtue of inherence 
of the force in Him that He expands Himself in all these three forms inside 
in the form of the human psychology as well as outside in the form of the 
world as a whole in its actions, awareness and the requisite will behind them. 
That existential value of Him being externalised assumes the form of the fire 
of awareness while the same being interiorised serves as the source of sound 
getting converted into contemplation.” 


Universality in the manifestation of consciousness is due to its transparency while 
the division of individualities in the totality is due to each one of them being 
pegged down to its specific forms and limitations serving as the cause of internal 
contradictions.'* Consciousness behind the entire variations of individualities 
is but one and rid of all options but makes it subject to options and variations 
coming down to the level of individuals.'° 


It is pure consciousness which having forsaken its aspect of knowability illumines 
itself expressly as the space. Space is indeed consciousness itself shorn of its 
express objectivity and appearing as a sheer vacuum with nothing in it to make 
itself knowable. #? This statement of Abhinava finds its elucidation in Greek 
Philosopher Empedocles’ denial of space as a positive entity above earth, water, 
fire and air since ancient times and continuing to be held as such even until now 
in scientific circles defining it now as a sheer blank calculable in its blankness 
through the relative location of objects in it. Vacuity of space is indeed due to 
the deliberate effort of consciousness to escape objectivity leaving scope for its 
sheer subjectivity. 


However, it is out of this subjectivity of it that emerges prana, life-force assuming 
the form of air as a wave of it creating the possibility of emergence of life as the 
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basis of the spectacle of consciousness coming out of it in a renewed form.”! 


This is the secret of space according to Abhinava. As regards that of time, it 
is dependent on the frequency of breath which in its turn is dependent on the 
vibration of the sea of consciousness as the ultimate basis of whatever is there 
in the universe.” Thus, the subsidence as well as emergence of the world both 
is dependent on consciousness as the path of the function of Force, sakti whose 
vibrations assume the form of the world in its innumerable tangibility.” 


In view of this status of consciousness, Abhinava warns, those who underestimate 
it as a sheer bodily property due to the malice of action clouding their minds, are 
destined to lie asleep in the deep cave of inconscience like creeping insects,” 


XIII. Kundalini and the Christian Legend of Snake: 


In the Bible there is a prominent legend of Satan coming to Eve in the form 
of a snake in the heavenly garden of Eden with the motive of seducing her to 
persuade Adam, her male counterpart, to insist upon him to taste the forbidden 
fruit and accedes to have sex with her resulting in the origin of the human race. 
So far as the origin of the human race in this act of procreation is concerned, 
the event proved a boon to mankind. Still, however, it laid the foundation of the 
instinct of sex in him with all its forcefulness consummating in its acceptance in 
the Freudian psychology as the principal one amongst all other instincts in him 
and thus in diluting the entire complex of the human nature and the corruption 
of it to the extent of leading to his madness with the overweighting development 
of the unconsciousness in him, clouding his consciousness with the result of 
perversity in his nature. It is due to her that he has become a victim of sufferings 
of all kinds, in spite of his otherwise divine nature having had his origin in God 
and having the advantage of living in the Eden. 


This event of perversion of the human nature is anticipated very much in 
Patafijali’s Yoga Sutra, 111.51, having already been quoted in this write-up and 
reading as sthanyupa-nimantrane sanga-smaya-akarnam punaranistaprasangat. 
This event of acceding to Satan on the part of Adam resulted in the creation of 


21 Ibid., VI.11 

22 Ibid., VII.62 

23 Tantraloka, VI1.68 
24 Ibid., [X.138 
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individual’s individuality with all his propensity of attachment to his individuality 
which is obviously of the nature of attachment and assertion of his individuality 
which are illustrative of both attachment and egotism and hence of the corruption 
of his nature. Though kundalini has escaped mention at the hand of Patafyali in 
this aphorism, it must be implicit in his relating to this stage of consciousness of 
the aspirant. This point is very much explicit in Abhinavagupta’s conception of 
kundalini as a serpent as symbolic of the integrality of the life-force. As against 
it, Christianity’s condemnation of her as an agent of Satan, bears out the failed 
effort of Christianity to integrate it with the forces of goodness on account of 
successful experience of the yogins with regard to this representative of the life- 
force lying concealed at the base of the human body over and above Patanjali’s 
characterisation of it as pisdca-avesha, being possessed by the Satan. It was 
perhaps of that positive experience on the part of a tantrika like Abhinavagupta 
that it happened to be associated with Siva as His eternal companion. 


The positivity of Abhinava’s experience in regard to this force is very much 
obvious from the recognition of it on his part as lying embodied in the human 
personality as a representative of the force of divinity capable of elevating his 
psyche so much as to lead him to the Divine as symbolised as Siva supposed to 
lie awaiting for her rise to meeting Him in highest centre of his consciousness 
as is the sahasrara at the acme of man’s aspiration for spiritual transformation 
which lies in purification of consciousness. It is via this kind of realisation that he 
has happened to realise the essential oneness amongst all luminaries including 
the physical and the spiritual as embodied in the form of the sun, the moon, the 
fire and the lightning as is obvious from the statement of the Katha Upanisad 
quoted already in the write-up amounting to suggest that the illumination of 
the Self is inaccessible to that of the sun, the moon, fire and lightning and that 
these luminaries and sources of light have rather borrowed it from that source. 
The truth of this statement is very much obvious on the psychological level from 
the dependence of these luminaries from their recognition of these on the basis 
of their perceptibility through the factor of self-consciousness of the perceiver 
expanding its territory to the world outside. The external world would have 
remained totally nothingness outside the purview of the self-consciousness 
of the individual with all the limitations of it. Abhinava’s contention of the 
possibility of universalisation of the human psyche at the acme of its growth 
through purification of it on having realised his oneness with Siva who otherwise 
remains confined to his animal nature with all kinds of limitations in its range of 
its expansion. 
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The expansion is so important as it involves a long procedure. The basic seed 
of it is the self-consciousness of the individual. As that factor of the human 
psychology, it tends to remain exteriorised. Being drawn back to itself it gets 
interiorised and moves upward in its scale of being comprising of cakras as 
related to five primeval elements of the external world existing in a summary 
form as controlled by mulddhara, svadhisthan, manipura, anahata, and visuddha 
representing the earth, water, fire, air and ether (space) respectively. 


Rise of kundalini results in the purification of consciousness in its entire 
physicality and individualistic accretions and superimpositions. Having got rid 
of it, consciousness get restored to its purely psyche nature and hence to its 
original purity and luminosity. 


This much having already been achieved by yogins, Abhinava’s contribution in 
this regard lies in further contribution to it in regard to what he calls dvddasanta 
before entry into the sahasrara resulting in full blaze of its luminosity following 
removal of all superimpositions on it including both the physical and the psychic 
and resulting in oneness between Siva and Sakti the ultimate principle of being 
consciousness and delight and His force of creativity having come to the main 
cause of the world. But for this much exercise on the part of the aspirant the 
ultimate principle of being, etc. and that of creativity would remain independent 
of each other for the sake of the individual concerned. In the state of this 
separateness between these dichotomies of Creator and His force of creativity, 
totality of Reality would remain in a dichotomous position from each other 
leaving consciousness and reality as opposites to each other. 


XIV. Hypnosis versus Samarasibhava between the Teacher and the Taught as 
the point of culmination of the Process of Initiation 


The clouding of consciousness in the contemporary psychology has gone so 
deep as to acceptance of the unconscious as a basic constituent of the human 
psychology resulting in the perversity of the human psyche. In order to get rid 
of this perverse development instead of such a flimsy device as mesmerism, 
Abhinava has shown the way to initiation wherein the teacher at the end of 
the ceremony of initiation make the disciple sit face to face to him and tries to 
restore to him to his real state of consciousness via creation of samarasibhava, 
bringing the disciple up to the same length as his own resulting in his elevation 
to the status of the teacher whereby he may now onwards transform the pasu 
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into Siva.5 In comparison to the device of hypnotism familiar in the modern 
psychology how positive is this device of samarasibhava as suggested by 
Abhinava. The difference between the two ways of impressing his state of 
mind on the disciple by the teacher can be understood from the consideration 
of the real meaning of hypnotism and samarasibhava. The word hypnosis is 
devised from hypnos representing the Greek God of sleep. Hypnos is none 
but the Sanskrit word svapna meaning dream, the change in the pronunciation 
is due to the tendency of Greeks substituting the Sanskrit sva by the Greek 
hypnos. Thus, hypnosis is nothing but inducing the subject to go to sleep instead 
of remaining wide awake. It is imaginable how disastrous is hypnotism to the 
human psychology wherein instead of opening the consciousness of the subject 
to the consequences of the state intended to bring to him, he is made to loose it 
to sleep with whatever remainder he is left with by the time of the device used 
on him for his betterment. Obviously this amounts to placing him in a more 
intense state of darkness than he was suffering from. As against it, the device of 
samarasibhava is highly positive and constructive. 


XV. Integralism of Abhinavagupta as an Antidote to the Modern Sensualism 


The modern age is distinguished by its exclusive emphasis on the senses and 
the sense mind. This has happened mainly due to surprising success of science 
particularly the physical in its yield of unexpected facilitisation of life in all walks 
of life. As such, it has come to convince people as the only proper way to life and 
living. There is no doubt about this aspect of the conviction and development. 
Extension of this philosophy to the moral and spiritual problems, however, 
has resulted in sordid break down in the human attitude to life and purpose of 
living as was very much obvious from the well-known saying under the effect of 
ancient materialism (Carvakas) declaring the way to it lying in as much comfort 
to the body as possible as is explicit from its saying that till one endures in life 
one should aim at as much comfort to it as possible even though one may have 
to borrow money from others, which he would not have to pay back until the 
end of life following which, however, due to his body having consumed by fire, 
there would not remain any trace of him to have the obligation of paying back 
the debt. 


The same is the case of modern materialism as a product of sensualism supported 
by modern sciences with their foundation on sensualism with its typical 


25 Tantraloka, 29.272-276 
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modifications and manifestation such as socialism, political and commercialism 
lacking in the role of self-conscious conscience as well as moral obligation which 
is the result of sensualism leading to strife and barbaric consumerism amongst 
nations and individuals. Senses are barely instruments handed by the Self which 
is the real custodian of all values of life. Sensualism prevails at the cost of this 
role of the Self under the rule of mechanism and naturalism both being products 
of organism. Mechanism is sheer coordination of organs while organism is the 
consequence of coordination. Thus, both are only aspects of one and the same 
move of elimination of any role of something holistic in running the affairs of 
the world and nature. 


Prevalence of these ideas under the garb as scientism has wrought havoc on the 
holistic view of things altogether which is the cradle of spiritualism and citadel 
of moral values in the management of national and international affairs as well 
as matters personal. Following Darwinian principle of survival of the fittest 
nations are trying at their level best to outshine one another at the cost of any 
essential sense of coordination and harmony. 


The integration of Abhinavagupta is the best remedy of this malady. It is rooted 
in the essentiality of one and the same consciousness operating under the 
free-will of Siva, supernal ruler of everything individualistic, cosmic and extra- 
cosmic simultaneously in a completely detached way. Under His dispensation, 
consciousness as the basic force is operating as the stuff as well as the agent using 
the stuff in creating the universe, keep it going on and restoring it ultimately to its 
original shape just sportively. While consciousness as the basic stuff of creation 
results in the objective phase of things, self-consciousness is responsible for the 
subjective aspect of it in its entirety both being just two aspects of one and the 
same principle. The ground for this aspectual distinction between the object and 
the subject with all its seeming contrariety in ancient times was the spectacle of 
dream and delusion which now has got materialised in the form of the success 
of the scientific laws as discerned in the almost all prospective of life in the 
world. Such laws are discovered basically just intuitively and yet they come to 
hold good universally. Intuition is rooted in self-consciousness while objective 
verification of it is a matter of the world outside. There is obvious contrariety 
between the two and yet happen to display strangely enough coordination 
between not seemingly but also actually. Therefore, the coordination between 
the two entities needs to be treated as two aspects of one and same principle 
rather than as disparate as the Prakrti and the Purusa of the Sankhyas or matter 
and spirit or rationality of the modern science. 
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XVI. Heresy Popularin Kashmir related to Abhinavagupta’s vanishing in the cave 


The connection in the heresy popular in Kashmir sought to be suggested by 
Dr. Kanti Chandra Pandey in his book titled Abhinavagupta — An Historical 
and Philosophical Study regarding the vanishing of Abhinavagupta along 
with his five hundred disciples in a cave in the mountains finds little support 
in Tantraloka. For one, Abhinavagupta would not certainly have suggested to 
his disciples to end life that way along with himself nor could disciples have 
followed his suit in this misadventure in such a multitude. Abhinavagupta was a 
lively personality enjoying fullness of life in its multiple aspects having got filled 
with his absolute oneness with Bhairava as is obvious from his Bhatrava Stotra 
written as appendage, parisista to his magnum opus in the sixty-eighth year of 
Saptarsi Calendar. He experienced himself fully liberated even in life also and 
therefore he had no necessity of entering into any cave for getting redeemed 
from life which had been turned by him as Sambhu himself. 


In support of this contention one can refer to his Krama Stotra verse No. 20 in 
the eighth volume of this translation in the appendices. 


Finally, we are grateful to Shri Mohindra Vashistha, the Publisher and all those 
friends who have served as the source of inspiration in course of translating 
this work. We are grateful to Mrs. Nisha Saxena of Noida for assistance and 
Nancy Dean Mercury, Yoga Teacher and Artist, California, U.S.A. for her help 
in proof reading and copy-editing of the work. We are also grateful to Miss 
Shivangi Tripathi for typing out the Sanskrit verses with great efficiency and 
accuracy. 


The graphics used in the book are not our own creation but they have been 
drawn from diverse sources to create the conceptual theme of the book. We 
acknowledge our indebtedness to all those agencies responsible for creation, 
production or reproduction, as the case may be, of these graphics. 


We hope this translation will be liked by people at large. 
Noida Authors 


July 2013 
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Summary of the Contents of Volume - I 


Chapter 1: 


1. 


10. 


The first Chapter deals with the idea of the Reality as such known as vijndna 
sata, , 


Ignorance is the cause of worldliness while knowledge is that of liberation. 
Ignorance is not absence of knowledge but absence of it in its integrality. 


The ultimate object of knowledge is Siva who is of the nature of 
luminosity. 


The individual known as jiva is essentially Siva. 
Siva is of six forms, namely, bhuvana, jyoti, kham, mantra, bindu and nada. 


He pervades all as the original object reflected while whatever is available 
as His reflection is the world and the individual. 


Sakti is one with Him. 


Mahamantresa, mantresa, mantra, akala and sakala are the forms of His 
manifestation. 


Purity of mind, elimination of mental impressions, stasis in the midst of 
breathing-in and breathing-out are the ways to experience His presence. 
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11. Willing, knowing and acting are three aspects of His Sakti (Force). 


12. It is He who manifests Himself both the forms, namely conscient and 
inconscient. 


13. It is action (kriya) itself which when accomplished dispassionately becomes 
yoga. 


14. Consciousness is autonomous in its nature. In its manifestation in explicit 
form it is conscient while in its implicit form it becomes inconscient. 


15. Luminosity is the basic feature of consciousness. 


16. There is the possibility of becoming one with Siva by moving from the earth 
to Sadasiva by way of assimilation, samavesa. 


17. The path of the individual to Siva-hood is differential. 


Chapter 2: 


1. It is concerned with deliberation on the way to Siva-hood via the pathless 
path. Its pathlessness lies in only the initial step suggested by the teacher 
with the rest of it to follow automatically. 


2. Itis the kriya yoga which does not require any path to traverse along. 


3. Itis the path of pure consciousness where any action serves as the means of 
knowledge. 


4. Lord Siva has luminosity as His body. Any way of approach to Him is like 
the flame of a lamp to see the orb of the sun. 


5. It is only those who are pure at heart have the possibility of access to Him 
on the basis of the experience of oneness with Him. 


6. On elimination of the fog of doubts what appears automatically like the orb 
of the sun emerging out of the horizon, is the mode of realisation of Siva via 
the pathless path. 
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Chapter 3: 
1. This Chapter deals with Sambhavopaya. 


2. As objects get reflected clearly in a clean mirror, the world becomes reflected 
in the consciousness provided it has become one with Siva. 


3, The force of consciousness is considered as inseparably connected with 
Siva. 
4. The relationship of inseparability between Siva and Sakti produces delight 


which is the cause of appearance of the world. 


5. There are triple forms of the Goddess, higher, higher-lower and lower. It 
is the second one from amongst these forms which is responsible for the 
appearance of the world. 


6. Vowels are the stimulator of consonants. Therefore, they are known as seed 
sounds. 


7. It is out of the universal seed as Siva that the world has sprouted. 


8. Sounds like r, fr, Ir and If are neither stimulator nor the object of stimulation. 
Therefore, they are known as immortal, amrta. 


9, Combination of the vowels a and / results in e which is triangular in shape 
representing three corners of Sakti, namely, will, knowledge and action. The 
Trident is symbolic of it. 


10. On stimulation of will in the form of the sun, the moon and the fire is born 
the bindu which stands for the combination of Siva, Sakti and Anu in the 
circle of the heart. 


11. Consciousness rid of the adjuncts of the knower and the known assumes the 
form of self-consciousness. 


12. The abode of the Transcendent is known as akula. 
13. The process of assimilation into Siva needs to begin with the earth and end 


in Sadasiva. 
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Difference Between Consciousness and Reality 
Apparent to the Onlooker 


farcosaisragrereal sat 
ALATA WOT AAT : | 
ag rararerep hearers 
Seana AA AEptad 1811 
May my mother Vimalakala be transformed into blemishless purest form of 
creativity, my father Bharitatanu into the creator of the perfect personality, 
i.e., Siva, my teacher Sirmhagupta into the five-faced Siva, both the parents and 


the teacher, thus be adorned with the manifestation of the purest sense of the 
Divine effulgent with the delight of immortality. (1) 


alfa facrfaat tat wt Skeaatfiriy 
AIGAUMATAA MHI 121 


I bow to the flash of consciousness, the consort of Bhairava, the Divine Mother 
who has assumed the form of the spokes of the wheel of creation as also of the 
petals of the lotus of the essential constitution of the individual. (2) 


aa tat erie Fear Taree: 
WaVAeseaaagecranaenary 11311 
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I also bow to the bodily divinity (i.e. the Kundalini) of the shape of the dancing 
Siva delighting in the form of the lightning in the midst of the cloud of the rainy 
season. (3) 


Seafaesereypeneryad CPt! 
RIA AaaargancH day ISI 


May the barb of knowledge getting manifested with its luminosity be capable of 
eliminating the three bonds of (subjectivity, objectivity and doubt). (4) 


Tarai wrafagan 

paca ata fastfeyfa:| 
wea alae 

ATR A WaT NGI 


The power of autonomy, the will to create gradually and gradation, these are the 
three consorts of Siva as His forces. May they remain constant in manifesting 
my transcendent Self. (5) 


ageamfasratasiarernifa— 
aavattadrsaeatatc Ua 

eahgat traf: eplesaita: 
WaRScaaaA afaafery 1161 


May that son of the Goddess, namely, GaneSa, being adorned with the highly 
luminous rays of the gods and hence having become the sole Lord of the entire 
circle of creation effulgent with the luminosity of the full moon bring vibration 
to the sea of my consciousness. (6) 


wren Uf-efarenaa et 

at Meararfadrata 
HaeAd WIA AHR 

SIA 8 ASCay: WA: 911 
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May that Lord Matysendra Nath be pleased with me who has spread the red net 
full of holes and divisions for moving outside the trap of worldliness. (7) 


Farapfafecaataraagi- 
Gain yacaatasry Ast: | 
Wa waft Wal Temeafaey- 
HMA AHMAATHTIT: I 


The tradition of Tryambaka is, as it were, the stream of the river Tamraparni 
potent with the possibility of collecting a huge stock of pearls of precious 
ideas out of it. May the venture of those initial teachers of the three streams 
of Tryambaka’s schoo] attain fulfilment who acted as sailors of the boat on the 
turbulent ocean effulgent with waves. (8) 


wWafd Ten va steitavet yf wie: 
TARA TA ASL APIS 118 1 


May also succeed the unique teacher famous in the world by the name Sri 
Srikantha as also Lord Mahesvara besides Bhitiraja as his another denomination. 


(9) 


Taare sag crear FT: | 
ward afaeteaaat feararst: R01! 
scrafear Tif net 
TSAR ATS TA: RV 
We also bow to Sri Utpaladeva whois born of the understanding of Sri Somananda 
as the fragrance of the lotus grown out of the ocean of his knowledge and has 


spread in all directions. We bow to the wisdom of our teacher Laksmanagupta 
which as the honeybee has become delighted by the good smell of it as the lotus. 


(10-11) 


NOTE: Laksmanagupta is the name of the son of Utpaladeva as also of one of 
his students. 
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A: QO afa aeTaea MEAT | 
a stg fevare A TeeTA: 182 
My best teacher has been my father named popularly as Sri Cukhulaka who had 


crossed the ocean of all the streams of learning and was resting completely in its 
delight. (12) 


WaasTTgg yaar sa 
WIM FE WANA TH: ! 
agalitaemeanyyt a 
WHelsa TES WAT: RIM 
May Sri Sambhunatha flourish in his solitariness along with his consort the 


tays of whose words have revealed to me this difficult path of the discipline (of 
Saivism). (13) 


ara Tedafaa: SaAey AAT 
saTTRISaHA caHis AeA gv 


There are many a stream of Tantra, each peculiar in itself, none of them, however, 
can be equal to the best one of them which is the excellent Trika. (14) 


Bere FEM: Galt: Rreaasaass: | 
sftial tara Treet yore wiparfaary gai 


In view of this status of the system, I am going to present it completely and 
clearly herewith on the request of my students who are undergoing brahmacarya 
under me. (15) 


MusSsaAasSATTA FF Hels Vel 
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Abhinavagupta is making manifest herewith that treasure of wealth of wisdom 
which has its source in the lotus like feet of Sri Bhattanatha and then both the 
ankles of the Goddess and then the tradition of teachers. This wisdom has 
emerged from the effort to remove the poison of traps of ignorance of other 
wrong ways of redemption as being propounded by Abhinavagupta herewith is 
blemishless. (16) 


q deeds aa staferitfasrara| 
aad faite cagrecaey feed: e911 


There is nothing here which is not there in the MAlinivijayottara, stated explicitly 
or indicated suggestively by the God of gods Himself. (17) 


SMTA TTA fast: | 
aan frame fe aca Alferd ec 
The empire of the Lord extending to ten states of Himself, eighteen those of 


Rudra and eight of the Vasus are summed up in the Trika Sastra whose essence 
lies compressed in the Malinivijayottara Tantra. (18) 


asst va awerhetda:| 
ASS VRP TSUMAAM FATT 11S 11 


Therefore, herewith we are going to reveal all those items which were left out 
by those wise scholars who had either opted out of the School or were unable to 
see, by the permission of our teacher. (19) 


ara pit: ea senfee Tere 
PaTAORR era ST Rot 


This is the creation of Abhinavagupta as it was expounded to him by his teachers 
as also became revealed to him through contemplation on the lotus-feet of Lord 
Siva Himself. (20) 


MMS TAT CAC TTA ATT TATA aA | 
afrapecgsaetaqd AesMed: HRI 
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Pick up this lotus flower in the form of the heart of Abhinavagupta which has 
bloomed owing to the touch of the feet of Sri Sambhunatha like the rays of the 
sun falling on it for the sake of the worship of the Supreme Divine Being. (21) 


se Taraedy wMeayG weal 
aa Paddqatd Mam 12211 
It has been pronounced by all the scriptures uniformly that ignorance is the 


cause of rebirth in the circle of creation while knowledge is the sole cause of 
redemption. (22 


AA TANS HP LARTY| 
Sta Whe dean a stafertfastarat 12311 


Ignorance is a malice which people choose for the cropping up of the sprout of 
worldliness. This has been pronounced in Malinivijayottara Tantra. (23) 


fasraay gfeed aRracHerh | 
Sarat Prete Aarraraty 111 
On elimination of the ignorance accumulated specially in the body which is 


destined to fructify in future, it is said that there is the possibility of liberation. 
(24) 


aaMtata A AAMATaaawags a: | 
a fe arerensaa aa cee Saft: 241 


Ignorance is not merely absence of knowledge, for, admittance, as such even a 
clod would have to be covered by the definition of the knowledgeable as it too 
does not have to move in the circle of birth and death. (25) 


Ta TARA TA ART I 
aaa dear Rragay waa Re 


Therefore, jiiana, knowledge, means that state of understanding in which what 
is to be known is understood in its entirety, leaving no scope for any extension 
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or expansion in the range of it. Jina other than this has been characterised in 
the Siva-Siitra as ajfana, ignorance. (26) 


SIT WA ST a STA BAT: | 
areas: Bereta: RI! 


In the first and second aphorisms of the treatise Siva-Sitra, there is the possibility 
of a twofold interpretation, i.e., ‘Consciousness is the Self’ and ‘Knowledge is the 
bondage’. There is the possibility of a twofold interpretation, 1.e., ‘consciousness 
is the Self? and ‘Knowledge as ignorance is bondage’ depending on whether the 
stitras are read conjointly or separately. (27) 


Seah Wa: WRATH 
srMfercaars ele YA FUT RII 
fade q wan fea a ae a a 
gaa wea farrsreres Fae 11 21 
SCI Wea Ges FY THAI 

ad va apesattengen Pretty 113011 


The word ‘caitanya’ as an abstract noun expressive of the self-sufficience of 
consciousness in itself as an entity in the first one of the aphorisms while in the 
second it is expressive of its creativity or/and being means of action and hence 
the duality of it. Wherever there is duality, there is ignorance. Hence there is 
scarcity and therefore needs to be eliminated. This is the purpose behind the 
repetition of the aphorism. (28-30) 


CATA AHE TeasTeaisty HLA 
FI Alail Aa Wares YASATAMY eld 113811 
Finite or infinite whatever, if other than the independent, cannot be regarded 


as the state of liberation, no matter whatever other denomination be given to 
it. (31) 


ay dares yotquigenrcrany| 
FSI WA TAMA 113211 
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As against the contention of the Buddhists that there is a gradation in the range 
of the status of liberation in the form of the states of perfection depending on 
the nearer we move to it the higher we attain the state of peace in the world, the 
author proposes as follows: (32) 


TIP TNSCAA: YASS Hd alee: 

Sy VATA AA Foal Aad: 133M! 
“Now I have become free of the contamination by attachment, etc., and thus 
have become free from the sense of doership and hence both collectively as 
well as severally I have become redeemed of the sense of doership gradually 


to the same extent, (as the higher and still higher state is attained), this is how 
Buddhists, etc., think of liberation.” (33) 


THIGHS Soresa eae =| 
SP Ua APY Palaesdeatsa: 1a! 


In view of this, in these systems, the liberated one is no more than liberated in 
parts and by no means completely since only he can be regarded as liberated 
who is rid of all limitations. (34) 


ay Aaa a Valea 
TaTSed WPASAA TPH 11341! 


The state in which the knowledge of the Reality worth knowing has not been 
acquired in its entirety, understanding in mere parts cannot be said to be complete. 
Incomplete understanding cannot impart anyone true liberation. (35) 


AMATST AE WHA: | 
fen thevalerafiehr frame 113611 


What has been stated as various kinds of knowledge and ignorance, out of the 
personal and intellectual, each one of the Paurusa and Bauddha, is of both the 
varieties in the discipline of Saivism. (36) 


TA Yael Feat Fee THAT 
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TAP HAST AMAT AHA 1301! 
ahach . _—— | 
There, too, the ignorance of the person is known as mala, as it covers the Siva- 


hood of the citta. It brings contraction to both Siva-hood of the jiva and his 
actions and reduces him to mere animality. (37-38a) 


Wa A FSAMS aaa ATS: 113211 


Animality becomes the innate nature of the individual. Such an ignorance is 
not any function of the intellect as the latter is of the nature of contemplation. 


(38b) 


sefieafte aqtimaneaaentat | 
FeHOGTHvATM AMAA Fal 11331 


atstad Fal ASAT | 
dg va a cele ted a aes ivoll 


‘I know this in this form’, this is the format of our understanding involving the 
sixfolds of disguise reflected through which the inmost consciousness brings in 
the awareness, dhi, which is worded as knowledge of the intellectual sort and of 
personal nature. It is taken as the outcome as well as servient to the instrument 


of intellection. (39-40) 


NOTE: 
I. The sixfold disguises are time, partition, destiny, attachment, delusion and 


ignorance. 


I]. Cf. Kant’s Categories of Understanding: Space, Time, unity, plurality, 
totality, reality, negation, limitation, substance-and-accident, cause-and- 
effect, reciprocity, possibility, necessity, and contingency. 


afl q Use Ya: wrerateerd: 
fame fg thes ffaerez ise 
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On emergence of the higher state of understanding in the person concerned 
following elimination of the state of animality in him blooms the self-knowledge 
which is real since it is unaffected by the limiting adjuncts of the disguises.(41) 


farcufsacrmaifaes aaa! 
Tals ea atest races a We Fs eel 
Pure intellectual knowledge is that which is rid of the six adjuncts of the disguises 


and options and has emerged out of the Self. It is personal. It is both the ultimate 
support of all knowledge as well as the fruit of all knowledge. (42) 


wa denen Wena wate sepa 
TMT TR BAA ST SHS sil 
Though the personal ignorance gets eliminated on account of initiation, etc. 


(imparted by a worthy teacher), the real knowledge imparted by him bears fruits 
tangibly on redemption from the present body. (43) 


alga ¥ Fa ahenarrafiray 
facitad dat sa-qin: Hide fer ise 
With the elimination of the intellectual ignorance by means of pure intellectual 


knowledge, the initiate gets redeemed immediately, as if, redemption from life 
was waiting for the occasion close to his hand. (44) 


atenft atefaargat aed fartfaee 

a wate shee arent Gera sy! 
The act of initiation also proves redemptive only when it has been performed 
by a teacher properly knowledgeable in the theory and practice of the Saiva 


doctrine. Thus, in the redemption of such cases what is of prime importance is 
the conversancy in the pure intellectual exercise. (45) 


aarrd saefeet Tareas et 
Faget Ha shrqerenfaterh: 166 11 
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This duality of knowledge and ignorance has been discussed in other schools of 
Saivism such as Ruru and Matanga by authorities like Khetrapala and others. 


(46) 


aenfanraaretal staat | 
WANA WU WAAATAVeHA |r| 


The Saiva scripture is the paramount factor in the elision of the sense of duality 
(between the Self and the Ultimate Reality, that is, Siva) by virtue of directing 
one to the vision of this sense of oneness between the two (apparently poles apart 
from each other). It is this sense which is the burden of the higher intellection. 


(47) 


Sern afadsaaa dearth 
dineitadcantgnetsty fe Aaa isc! 


In spite of elision of the ignorance inhering in the individual by means of the 
initiation, on account of the remainder of the same still lurking inside the psyche, 
it has the probability of staging a relapse. (48) 


aeaqrardararcarara sat ferfar 
Serdsfa A Weal: SICHSWAASIAT: 13H 


Since the sense of Self lurks in the psyche well until the fall of the body, it is quite 
probable that one may not get redeemed even after one’s death on account of 
the inherent personal ignorance still lying embedded there. (49) 


aeRMgd J fracas Yar 
ata Wal sep MAT AAPAMET 1Koll 


In case of the removal of the inherent intellectual ignorance by virtue of 
elimination of the option decidedly, one has the surety of redemption then and 
there immediately. This has been stated by the author towards the end of the 
Nisdtana text. (50) 
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fracgnfate fresudtsa rst 

Sate aeata WMATA WATAd: 4s ii 
(Thus) the individual psyche still remaining clouded by the option of the sense 
of duality may have to wait for access to Siva until the fall of his body while the 
other one (i.e., one who has got his sense of duality completely removed even 
from his inner being through comprehension of the core of the philosophy) has 


the surety of reaching Him then and there (without having to wait for the fall of 
the body). (51) 


are fe K aa a: vars: fia: 
ACTPRISTE Weed AKAs a W421 


The supreme essence of the knowledgeable is that whatever is known, is known 
due to the illumination of Siva since He is the illuminator of all. Had He not 
been so (i.e., the illuminator), the reality, as actually existent, would not have 
been possible to cognise at all. (52) 


HAE AAT TAHT | 
apesre Fa oRaKaaecary 14311 
Even understanding of the non-existence of things is a wonderful experience. 


The cognisance of the non-existence of the pitcher at a certain place is unlike 
the cognisance of it (which is divine). (53) 


Wan aa aad atta WaT! 
smeared, fer aSAAH eT: GSI 


This Light (of consciousness) remains luminous everywhere on account of its 
irrepressibility. This is why there is no necessity of adducing any proof in regard 
to it. (54) 

warTeary ae sifad aft dad 

aay wet sta: GT Va WAAL: 1Iqu I! 


The agent of life (jiva) lies above the agent serving as the source of proofs for 


the being of things whatever. As such, the samaris tbr Clos eat Tu th Ss 
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wal Gaearn-uateala fe add | 
amarenefieraafa At uf aad 14g! 


Negation of everything (as Sinyavadin Buddhists have done) is a gamble 
inasmuch asit implies admittance of the positivity of the support of all. Knowledge 
always remains self-centric. This truth does not appear undeniable to me. (56) 


sed Se at aearesteery 
AAA DS VATA TATA yet! 


Irrespective of the fact whether it be the case of denial of the being of everything 
or of admittance, the point in both the cases is that the beginning is rather 
inexplicable. In such a state of things, what may be the proofs on either side and 


their utility? (57) 


alae ad Varn eqarefaatstry 
wet earfaeaes Garden 4 feed 4c 


The same has been stated in the Kamika Tantra also, however, without taking 
recourse to any argument amounting to the assertion that the Over Lord does 
not need anyone or anything else to depend on. (58) 


Wey aedarcaneamnsaaa: feta: | 
sae aR eereprenep haart: 4S 


(On the contrary) as everything else has the necessity of presupposition of His 
being as the Transcendent and autonomous, space, time, forms and processes 
are dependent on Him. (59) 


fran afa @ fayficn favarpia: fea:1 
fasparcaant Freararererdatsia: G01 
fararpfacnfeacfarghaarasrs : 116811 


Due to absence of the limitations of space, time, form and processes, etc., in 
Him, He is all-pervading, eternal and omni-form. Due to being omnipresent, 
He is all-pervading while on account of being eternal, He is rid of beginning and 
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end. On account of being omni-form, He is illuminator of the entire diversity of 
the conscient and inconscient in the world. (60-61) 


Tse TSU athe G21 

yor favet fa: G@ wel Fa Wa al 

fagiatcatia: vefay: ra Ferd 16311 
This is why it is said in the sequel of the initiation that Siva is of multiforms. Six 
are the varieties of the multiplicity of His forms. These are related to the region, 


form, light, space, word and mantra divided again into the forms of point and 
sound, etc. (62-63) 


a aatHdisSsargaad F Weld | 
SareTeRreafaarac Aleit A GNA: (eX 
Depending on the aspirant’s aptitude to get himself identified with anyone of 


the six forms of Siva, as mentioned in the previous verse, he gets undoubtedly 
transformed into that state of liberation. (64) 


favarphac eae aedea Tero 
WAS assIaesecadasesyA AF NEI 


Since the Lord Siva is of universal form, the above kind of transformation in 
the destiny of His aspirant is just indicatory of his access to the state of infinity 
following the breakage of limitations. (65) 


3H FT ait ca: Galpfataepia:| 
WARE Fes SMT ATA INEGI 


In the Kamika Tantra, it has been stated that the Lord is omniform as well as 
transcendent to all forms. His relationship to forms is kindred to that between 
the water and the mirror and thus 1s indicatory of His pervasion of the entire 
world both mobile and immobile. (66) 


a aea fayaensa wais=are fatter 
Uh Varel vasa satan ade | 
Indological Truths 


Difference Between Consciousness and Reality Apparent... 17 


His quality of omniformity, etc., is no way different from Himself. His one and 
the same quality is assumptive of all forms. (67) 


7 ead am saree fate: 
aera teaataagd lec 


The shortest way to the understanding of Him is to say that in all matters He 
exercises His power of autonomy. Multiplicity of His powerfulness also is 
included in this exercise of autonomy. (68) 


WMHs AT Tees ta WI AgaHfeud 
dasa: @ wae wimachae 1e6eil 


Force of any entity is the self-power of itself conceived by its knower. By virtue 
of this fact the entity concerned is conceived as possessed of that force. (69) 


mga fe tae ca WA TTT 
al Heal Geqal AST YTRHAAMLA 11901 


Whatever forces have been thought of in the Lord, all those have been conceived 
by contemplators on Him. What difference, otherwise, may there be between 
the functions of fire such as burning and cooking? (70) 


a at werd 4 fefaqarearaa 
Tahed fafareatragcnelsha area: 11981 


He, too, is nothing except for His luminosity. As such, there is no difference 
between Him and His luminosity, which is his force. (71) 


CRA shath Wacaeern fe aq 
Urey tate ARTRaeat |W 


It is the preponderance of the force of the entity concerned (i.e., Siva) which is 
the Goddess appearing as different from the entity. (72) 
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fravararavaeiea Feisarad| 
TAHA AGAG TMI 1193 1 


Siva with His manifest glory appears in the form of the creation in the mirror of 
the cogniser of the self as also in the self-experience, etc. owing to His autonomy. 
(73) 


Ta Feary weMsis Ta 
UPR axda Mhdssha: Spe: [Novi 


Therefore, the medium through which He appears in His particular aspects (such 
as bhuvan, vigraha, jyoti, kha, sabda and mantra) in spite of being integral in 
Himself, bears out explicitly the reality of His Force as apart from Himself. (74) 


SPURT THAR aH A 
ara faneaste areata Aa: fra 14 


In the Kirana Sastra also has been stated the same relationship between Siva 
and Sakti in the form of question and answer as the Reality and its mode of 
manifestation respectively besides the fact that both contemplation and option 
are mental while Siva lies beyond the mind. (75) 


aifaaa fra cen patter ae 
qureqva ta fanedt afe AAA: 11611 


In answer to the same query it has been stated there that initiation has no 
possibility at all without the understanding of Siva in the same way as hunger 
and thirst (being real experiences) have no option in sheer ideation of their 
elimination. (76) 


THaaAaSTy BINA AM TEAL 
faret ofa dey afer raz il! 


Just as one gets the understanding of a tree in its multifarious aspects such as 
the taste of its fruit, etc. (without having tasted the fruit of it) only on the basis 
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of the perception of its form, even so one has the possibility of knowing Siva on 
the basis of sound and point (bindu) (as indicatory of Him). (77) 


sentence freer aacl Fer 
PAUAARAM ITAA: 1921 


Siva is great as He is possessed of a multiplicity of forces. His forces are kala, 
tattva, bhuvana, varna, pada, etc. in their entire expanse. (78) 


Ofeftafakrtearrdenrrens a 
Taraeaa cacy aeuifwcagfsray 19s 


Manifestations of the multiplicity of forces of the Lord are inclusive of creation, 
sustenance, withdrawal, destruction and favour, etc., and (if withdrawal were 
included within sustenance and favour within destruction) the fourth would be 


His force of illumination. (79) 


WIRTH aaa AAT | 
WIA WY CaaS A: 1101 


Burdens of His force of autonomy are also the states of wakefulness, dream, 
sound sleep and whatever lies in transcendence of the state of sound sleep. 


(80) 


FATA: AGT: | 
aH THeavata frareta faye: 12211 


The glories of His manifestations are also Lordship of the great mantra as well 
as mantras in general, which all presuppose Him, besides His presence within all 
as the factor of unification within all divisions. (81) 


areas aay uA: TTT | 
arta fe aarp staf 112211 


The basic nature of all essences ought to be indestructible. The Self is the basic 
nature of all essential entities; this has been maintained by Trisiras. (82) 
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Riera Wace Tanlaed qaeHA| 
Uy Ba aa wets Hillary 112311 


He is embodied within all, centring particularly in the heart and thus lying in the 
subtle form in the inner nature of beings. His presence within all has also been 
indicated by the collectivity of all essences. (83) 


areata ef seep: frargaaitce:| 
Yarnaterd aq warnateread: ex 


Self alone is the fundamental nature of the individual which remains flooded 
within by the ambrosia of Siva besides His illumination which is being manifest 
from within being and non-being both. (84) 


NOTES: 


Non-being stands here for deviation from the admittance of Siva as the absolute 
and all-pervading Reality including one’s own being. 


wean add Fa Fea farrargial 
fafaraqeianietartaa: 112411 


The aspirant needs to remain purely within his inner being and see the reality 
of it penetratively without wandering around having purified himself of all the 
dross which keep him clouded all the time otherwise by suspense about the 
truth. (85) 


Tmudghierera ad weguta 
Pe Saaen fasta Wael Weqewt: 1121 


He needs to get established in his inmost nature having withdrawn himself 
upward from breathing-in prana as also from apana, i.e., releasing the breath 
from below and thus by understanding how to remain constantly in the middle 
which is the state of complete peace. (86) 


Td: Sa Tas Aaa | 
ae era a SATE: MARTY ICON 
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SSAA WT: Gal: PATH M: | 
We Wa cagaisa ra: WAAR CCI 


Movement (gatt), placement (sthana), dream (svapna), waking (jagrat), opening 
of the eye (unmesa), closing of the eye (nimesa), running (dhdvana), floating 
(plavana), effort (a@yasa), cognisance of force (Sakti), experience (vedana), 
existence (bhava), denomination (sajna) and action (karmani), all these 
(fourteen) factors are forms of pervasion of Siva as there ultimate cause. (87- 
88) 


SAT Saar | 
ead WA eae TAPTAGS FETT IR 
Siva as the Supreme Being is accessed through meditation by means of the mind 


whose blemishes have been attenuated, memories have been stopped from 
occurrence and stays positioned in the midst of breathing-in and breathing-out. 


(89) 

wR faa g aafa tart srefi 

AAS TT: Ural WaTAIE eA: 1101 
The aspirant reaches Siva, known also as Bhairava, by keeping on repeating His 
name continuously as the repetition of His name culminates in the realisation of 


His essential being manifesting itself both in the form of being as well as what is 
apart from being (including movement). (90) 


cea aah tara ge ferd: | 
qreatical AagracanasreqraaT 1188 tI 
In this context of repetition of His name and meditation also, He has been 


conceived in regard to His autonomy with respect to His lying close by or 
alternatively at a distance. (91) 


We tartsayguicaretaguecnraay | 
a AWA A SAT Aa WHA: 11921 
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On account of being completely autonomous, He is the doer of even acts 
extremely difficult of accomplishment. Indeed, what may be the act through 
which the Supreme Lord may not be manifest! (92) 


FRAT ACA AAS : | 
sagas Aft TMNT ASAT 113311 


He manifests Himself in all His bareness as well as in disguises of His real form. 
He appears also as partially bare and partially covered on account of association 
of intervening factors of various kinds. (93) 


sft wipaa Ae Tada 
sarees: wadlqy evi 
All these three modes of His manifestation in the Lord are synonyms of His 


power of autonomy. This has been called by teachers by such words as desire, 
etc. (94) 


dat araeimeikh: wet: aquferadl 
Fetacatsa ofrd: ea: fara: eh II 
The Divine has been referred to in the scriptures by significant words. He has 


been indicated by the word Maha Bhairava who is the Lord Supreme Siva 
Himself. (95) 


fara fait qeoremorarr da a feed 
Bafana caer PanvtefedHed lel 


(He is called Bhairava) because He bears the world by virtue of sustaining 
and providing it with means of sustenance. This is why He is taken resort to. 
Contemplatively as well as essentially He is the well-doer of those who are 
afraid of the world. (96) 


PARA ATTATAS A SPE STA: | 
wR varaants wrHudd I eli 
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It is also on account of the cry born of fear from the world and contemplation on 
the same that He manifests Himself in the heart. Contemplation on Him is also 
evoked by the transmission of the force of aspiration for Him (in the aspirant by 
the teacher). (97) 


NOTE: 


The word bhairava is supposed to have been derived from two roots bhi and 
ru meaning to be afraid of and to make sound respectively in its two parts, 
bhai and rava. 


AMAA AAACN IT A AI 
PITTA Ay A WH! Rll 


Bhairava reveals Himself to yogins (in their hearts) who are capable of drying 
up the stream of time which is the mover of the planetary system. (This they do 
by virtue of stopping the functions of breathing-in and breathing-out, prana and 
apana, and redirecting the breath via the susumnda) and thus by getting the bliss 
of equipoise of mind. (98) 


Salas areat tant tawdry 
stafevagiaera satiety 1188 11 
wea tart Gangfafarerness: | 

ta sft qefutaead: Ped: WEF ool 


In scriptures grand teachers have explained the derivation of the word bhairava 
significantly as the Divine Being who as the frightful mighty agent is responsible 
for removing the evil of worldliness which is the cause of bringing contraction 
to the Self so as to remove it away from Siva to place it down to the level of 
animality by means of bringing limitation to the range of the senses operating 
externally and four forces, namely, (khecari, gocari, dikacari and bhucari) 
operating internally. (99-100) — 


SAIITH MAS TMA TT | 
BIST FAH ASH TM CAAA Mol 
SaSUTTAashe tara Aq GACT: | 
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fared Meas Uefa: PHL ORI 
THAT MAT TASH Hic 
Tah: THs steward Aa: R03! 


On account of complete absence of any scope for both acceptance and rejection 
of anything in the world (which as a whole) is the result of the delightful play of 
His autonomy manifest in its completeness, He reveals His duality practically 
from within the oneness of Himself. It is owing to His illumination that all stands 
revealed to us. This is why we need to pray to Him. Beginning from realisation 
of the Self all our understandings and actions are pervaded by Him including the 
parts of space, movements, qualities and functions. (101-103) 


NOTE: 
Cf. Badarayana’s theory regarding the purpose of creation as codified in the 


sutra: 


Lokavat tu lilakaivalyam. 
Brahma- Sitra II.1.33 


sfa frees: fraqq-rea Teta: eal 2a: 
MANTA SAT A | 
a fa: saraa wa frat ara feats aa igoxtl 


By virtue of providing for the scriptures (as regulators of the course of life), 
stopping (from doing evil acts), sustaining (the creatures) and cooking the 
action (so as to yield the result) to their doers as Pati, Rudra, etc., as Siva you 
have provided for the well-being of all, O Lord, without any exception as you 
have been remembered by teachers in the Sivatanu Sastra. (104) 


Bay fraaty exttaieg CRE! 
SaTaSeTS TOASTS TOTAAL 118041! 


The adjectives parama and mahat have been adduced with His name (in the 
exposition) in order to do away with the probability of any sense of limitation 
likely to creep in with His name as is the case with Rudra, Upendra, etc. (105) 
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eft ares sedd afar 
FA Tafa Ach UAH HAT 118 08 1 


In this way, the real subject matter is going to be expounded by me with the 
permission of Siva embodying my own experience, arguments, the Saiva 
scriptures known as Trika Sastra (on account of being based on the admittance 
of the reality of three fundamental entities, i.e. Siva, Sakti and Jiva). (106) 


TI WHA Wachee aft Tae: | 
get fer aa gt aAar gresifea: gol 
It is these three forces of Him, namely, para, transcendent, etc., which become 


twelve by getting multiplied by the four states, such as creation, sustenance, 
dissolution and the fourth namely the transcendent. (107) 


Tarapanatsa wa: fra: Tea 
wate: Mara ufhafssa: gocil 
It is by being inclusive of all these twelve forces within Him that He is supposed 


to be full which is indicative of His auspiciousness, Siva-hood capable of serving 
as the final destination of His worshippers. (108) 


Trerare a AaRTeTrenicasry| 
ANAT ATA MAY GLATPAT 11208 11 


With regard to the number of these forces also there is the probability of becoming 
less or more which, too, is demonstrative of the exercise of His autonomy. This 
has been defined in the scriptures. (109) 


Tad ancisy frefaragae :| 
Goad: FS AaHlsweHyAd: Roll 
FATT SRP PLT A | 
Bemaeramasal Aafeafs eee 


He is supposed alternatively as only one Hero, a combination of the Being and 
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its force, possessed of three forces (i.e., creation, sustenance and dissolution), 
fourfold, of five forms, six forms, seventh as well as eighth being adorned 
variously in these forms. He is conceived also as possessed of nine selves, as 
spread over ten directions, and as inclusive of His force as the eleventh besides 
as the great hero Bhairava on account of being the leader of the circle comprising 
twelve spokes. (110-111) 


Ta qadean Aaemsti a wy: 
faxraac Tem favarkofasesrd 122211 


In this way, the great Lord, as the universal force, manifests Himself in the circle 
of the universe until one thousand spokes and even up to the infinitude. (112) 


Saray a AKON TATA 
UR ae deeds aa frefta: 112931 


Variety of the circles has also been elucidated uniformly in view of their groups 
at places. (113) 


aqeeserrrarmarrea Fal 

FeaH VAR Mee) Frases: 18 es 
In the Trisiras view, varieties of circles have been elucidated in view of four 
and six spokes each redoubled twice (i.e., 4, 8, 16, and 6, 12, 24) and thus in six 


varieties collectively demonstrating multiplicity of forms of the Lord, and His 
rulership. (114) 


AMI aed cat peafatad: 
Genare earartaaee e 84 1 


Also have been elucidated therein names of goddesses of circles with respect to 
difference in their functions particularly in regard to those mild and ferocious 
yielding results to devotees in keeping with their mould of devotion. (115) 


WEes Oars Dat Waa A: 


ai arated afacfitaqaread 1226 
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The internal genius of the sole Lord manifests itself in the mild or ferocious 
form being worshipped accordingly in the form of wave of circle of awareness. 


(116) 


Te erga afaeat aetieard 
MICAH AMS SUT Ae: Mei 


This fact finds confirmation in the manifestation of the goddess of consciousness 
concerned in the meditation and articulation of the aspirants as also through 


their behaviour even externally. (117) 


Spey adil wit TT aASeeHCTTAT| 

gfe: yomer urethral serra: FATT RR 
Evident becomes the result of meditation in the same way as becomes 
obvious from the whiteness or transparency of the water filling up the vacant 


pond. Whiteness or transparency of the water is indicative of the experience 
of blessedness born of stillness and composure of mind resulting from the 


meditation. (118) 
ST Wd aM AGUA Wet 
4a vamad ant tara: waf<at ae R88 


TIGR chefagtl: spat Ae! 
a aterreaarr afag Bpeata aA gol 


Having understood the importance of meditation in this respect, the aspirant 
should lay emphasis on it accordingly. (Such letters need to be used in japa, etc.), 
which shed naturally sweetness. For instance, such letters mainly are dental and 
labial which in combination with certain other letters get transformed into seed 
mantras and make the consciousness concerned manifest. (119-120) 


yf pe Trararatafa 
asreuisty facut fa aaa A Wad 12M 


The aspirant needs to substantiate his meditation by means of experience of 
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delight. Conversation about matters spiritual is also supportive of meditation. As 
such, why should meditation not be supported by it as an alternative to it.(121) 


sTadafag aie aftstoraey| 
aa ahs Toten yah gM 


(Besides conversation, offering of oblation to fire is also an alternative device 
supportive of meditation. While making the offering particularly of milk and 
clarified butter the idea which needs to be cultivated is) this milk is the juice of 
immortality, this butter is giver of strength. While making such an offering, the 
aspirants need to think that they were strengthening the seed mantra. It is with 
this viewpoint that the act of offering to fire should be accomplished. (122) 


weafeavad shite: aye! 
searareaqen aTenfifastt: 12231 


This is how the awareness of Bhairava is worshipped indirectly and directly 
both by aspirants of facilitation of worldly life as well as those of liberation 
accordingly. (123) 


ASSAM FAA TRUST! 

4 aenguidth fe fefaensada faq: 1122611 
asf de fafaart ander Aad 
PSS AMTAMS TTS AAMT: 1 aI 


Those who are devoted to gods other than (Siva, according to Abhinavagupta 
and Krsna, according to Bhagavadgita), this has been instructed by the teacher, 
and thus consider someone other than pure self-awareness as the object of 
offering of oblation, they, too, eventually, in their last analysis admit the self- 
awareness itself as that object. Thus, is obvious the inclination of the aspirant to 
his Self as the ultimate object of his contemplation. (124-125) 


NOTE: 
Cf. Bhagavadgita IX.23 


ranges 7 fat: Gear Tea 
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aan fe eaargfte: webedl: Aafeera ge 
eS I Aahihien tavern 
fafurtarreaen AF AEA ASAMCTAT 1122911 


It is the primacy of the self-awareness which is obvious from all this. What 
obtains by itself has no injunction prior to itself to follow. Its predecessor is 
only the Creator of the world. In this respect, the creation of gods needs to be 
understood to have been done for the sake of (assisting) the Supreme Force, 
Sakti. Consciousness is ego-centric and eternally self-expansive while the Veda is 
injunctive, ordainer and evocative of feelings, emotions and sentiments. (126-127) 


Tenfes sare fafirgat fe tad: 
SAAT A GM FF PATIL 11821 
STAG Wasted faeeatste at fag: 
age 4 fagal g aeaaeaciad J ees 


Gods like Indra, etc., have their validity only in Vedic injunctions. They are not 
associated with the self-experience of the aspirants. They are merely objects of 
awareness. (Those who are devoted to them) may look at one whois Self-absorbed 
(unmangas) but cannot understand the Reality in which the Self-absorbed might 
have dissolved his mind. This has been stated (in the Bhagavadgita that they do 
not know me, that is, Sri Krsna in His Divinity) and hence have to fall from the 


Reality. (128-129) 


NOTE: 
Chr gaa aaRT aca eared | 


Bhagavadgita I[X.24 
an 7 aahererashita a | 
eareaaae Gedieale dA AAT RZ 


The ‘fall from the Reality’ is indicative of being affected by the ignorance of 
one’s being, as a part of the infinity of self-consciousness (that is, Siva). This 
has been elucidated (in the Bhagavadgita by the remark that) those who are 


devoted to gods go to them, etc. (130) 
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fra aad a gq aa Staal feet 
faget Mates Tea sft aha AMZ gag 
Those who having sunk their knowership come to understand themselves as 
pure consciousness, such devotees of mine (claims Si Krsna) come directly to 
Me. (131) 
NOTE: 
Cf aia Saat Sart gt att Pgaats | 
TA Aled ASAT Aer ACMA SAT APT | | 


Bhagavadgita, IX.25 


TAA DErRl TATA :| 

FT MATRA ATTA: R32 
Here (in the Bhagavadgita) the word ‘I’ aham, has been used in the sense of pure 
consciousness alone. It is He who has been referred to by the words ‘enjoyer’, 


bhoktr, and Lord, prabhu, in the sense of the object of the sacrifice as well as the 
agent of it by the words bearing those meanings respectively. (132) 


ISAM Bata asa ARifa alfa 
qa carpia: pasaen ean 4 fe alfa 1123311 
It is the consciousness itself which is the sacrificer as well as the object whom the 


sacrifice is offered and none else. By no means is there any figure of any deity 
other than it which anyway needs to be brought in here. (133) 


fafeya arp: wiser aaa afer an 

ASTM Ferd MSIE WA: MRIs 
Here there is no implication of any injunction (as passed by the Brahmanas) 
nor is there any scope for advisement of the Vedic manira as the latter involves 


action for which there is no place here (in Self-consciousness) which having 
returned to itself assumes the state of inconscience. (134) 
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MAAATGAN J Lage: | 
WeMseraaea gears Frag 34 
Being ranging from gods up to immobile objects are the results of this self- 


involvement and revelation of consciousness. The variegatedness of the conscient 
and inconscient is also the consequence of the same twofold act of withdrawal 


and revelation. (135) 


NOTE: 


Cf. Sri Aurobindo's idea of evolution and involution. 


we carat fe fe fe aa fared 

age far: wea dag sfa ata a: | 

wana fe Fagterearareseast APL 1123611 
By virtue of His autonomy what may be the form in which He may not think 
to appear! In regard to this, it has been stated in the Trisiras Sastra that he who 
knows all this, is completely informed, sambuddha. Knowing is the essential 


nature of consciousness. As such, its shadow (as ignorance), therefore, cannot 
engulf it. (136) 


Sess ATED Ferree: | 
TTT Afaa seer fer 1123011 


This is why there is variety of various sorts of existing in that part of the 
inconscient which is known as pudgala, anu, pasu, etc. (137) 


fagd a Hats areal sary yal 
AMAG ASAI A TeAd 1R3cil 


Though there is no difference at all in consciousness withal its invincibility, still 
it appears (casually) on account of its action of involution and revelation. (138) 


afgenr aera: wiipoefatta 
ware Ure eels adhe 1123811 
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I shall discuss all this elaborately in the context of decision on transmission of 
force, Saktipata having finished discussion on otherness (of Him from Himself), 
in the context of gross topics. (139) 


sd: Bhawan wha yerad fay: 
waa frst wa aHfaeenfrenrerand 11g¥o lI 


This is why the Lord reveals His full form to a certain aspirant and to a certain 
other one only His form of part and whole. (140) 


framdarercaremer fe aq 
HOT AA WA AIAN FE wel 
The atomic Self with the experience of oneness with the Universal Being is the 


highest form of knowledge in transcendence of all the rest of the lower kind. 
(141) 


Tea Tega aeTNeats a 
Waa fafarashaRE Prd ese 


That highest kind of knowledge reveals itself directly through means meant for 
its revelation as well as indirectly through means facilitating that knowledge. 
Thus, there are various ways of revelation of that knowledge. (142) 


NOTE: 


The modes of knowledge indicated to here are at least three: 


TAY TATERG aT ART STAT: | 
SAUNT YArHe: Wadd evel! 


There are also kinds of knowledge which differ in view of having been attained 
by oneself and with the help of someone else, that, too, attained for oneself or 
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for the other, completely or in parts, directly or indirectly thus multiplying into 
a large number of kinds. (143) 


IAS AAW A A dead | 

Aa J aged We fracas AdZ Ugssil 
The kind of knowledge useful in attaining the highest kind of knowledge is by no 
means ignorance. It, too, indeed, is knowledge with this difference that compared 


to it the highest kind of knowledge is extremely subtle and is dependent on the 
willpower of the aspirant. (144) 


Saas aS eieafawr: | 
Ula = frarfeseriseareory gx! 


Distinction in the mode of knowledge into what is aimed at and what serves as 
a means in its acquisition is the illusion of grossness which as the power of force 
acts as the sole cause of bondage and liberation. (145) 


ae waa fafdactaunhl 
Ae AhS Madecanres venthiay sel 


From amongst the two, what emanates out of contemplation directly on one’s 
own being is known as arising out of one’s willpower. (146) 


an faephtaeemaqate faarercry 

Aft Wa: SperigeH aay farsa 112 v1! 
Wat yal fraciasaaH Ass 
ATA AAs F Ass: iUevci 


Where the fortunate knower becomes confirmed directly without requirement 
of any contemplation that he is none else but Siva Himself like the visitor of 
anything with his eyes wide open regarding its identity, (such knowledge is 
what is born of the Sambhava method). (As distinct from it) is the Jnanopaya 
or knowledge acquired through the aid of the knowledge where the aspirant 
arrives at the same conclusion following contemplation on various intervening 
factors. (147-148) 
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aq deHcwnagqeate yak ares | 
fra aerate Mel AAT: exe 


On the other hand, the knowledge that arises out of external means depending 
on imagination, etc., is known as Kriyopdya, dependent on action. It does not 
serve directly as a way to the supreme end. (149) 


adh arn fea aa ata fe ae 
wSeaedral wreafafa sihrasret lggoll 


As regards relationship between knowledge and action, the latter is knowledge 
itself turned static as stated in the Srigama Sastra. (150) 


am ara: fea aren acareer fe a ata: 
TARTAN GT fartcafaetad 124i 


Yoga is different and action is different, this is not true. On reaching the reality 
and getting rid of the vices of the inner being, yoga becomes known as kriyd, 
action. (151) 


Tafad GT: HAAATATATAATA: | 
aet wifaafad a aft: ataceaufay gy il 
Vices lingering in the inner being have their origin in impressions of action born 


of maya, illusion. Idea which can lead to their pacification is of the nature of 
consciousness. (152) 


a cent srareaerdraarant ener 
fea da a am: eracaml faceritadt 124311 


The vice settled in the inner being is the cause of the formation of the body and 
hence rules over the entire group of factors responsible for externalisation of 
the being. This action of externalisation is known as kriyd as well as yoga if it 
results in the dissolution of the factors of concretisation. (153) 


casa fea Teericiana: epta ari 
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a te t3manvaentasred afafrar 24x 


In the practical life also, the will ‘I go’ has its root in the inner being which with 
the help of the body, association with the space (required to be covered) and the 
senses and organs of action gets materialised in the form of action of movement. 
(154) 


Teafcrafa a aa asa fe a aa:! 
aaa fastens qr Sage 244i 


Therefore, what is known as action is, indeed, knowledge itself. Thus, eventually 
it is knowledge itself which leads to liberation. This gets elucidated hereby. 


(155) 


Het fe aa tar: eer fe a: 
CAST UA: GSAT FT A: FANG 


As regards the state of liberation, it, too, is nothing but fulfilment of the Self 
while Self is nothing but one’s own awareness in its essence. (156) 


fraicat: wae: Afaguitrar Ate 
THAI TS ATLA TST 1491 


Forces of action, too, are nothing but form of consciousness. If they were not 
to be accepted as such, consciousness would not be possible to be elucidated. 


(157) 


Teva fe 7a Hrmnegitead 
war oeqrorarsa: Bish] Heat Vac 


Unlike in the philosophy of Kanada, there is, no distinction between the quality 
and the object qualified in Saivism. There the qualified object is not admitted as 
the resort of the quality (and hence as different from the quality). Varieties of 
objects in the world have arisen owing to the imagination of the people involved 
as their knowers. Otherwise, what is the difference between burning and cooking 
by the fire? (158) 
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wars sfaemtooren fae HARM 
wa: fe sta ara aad 124s 


On the admittance of this kind of difference, the act of seeing and the awareness 
of willing would have to be admitted as forces different from each other and thus 
the proposition that Siva is only one and non-dual would become meaningless. 
(159) 


THA AAAI 
fate aely weaeata Mime 1egoll 


Thus, it is sufficient to contend that consciousness itself is the autonomy which 
assumes the form of various forces. (160) 


FAVAAIM AAT ASRS TAT 
AALS ARTHAS MAY A Ferd Natl 
It is undoubted that expansion of the Self is liberation. Otherwise, it is not 


necessary that the cause has necessarily to produce result and, as such, even the 
enlightened person would have the privilege of liberation. (161) 


aa AAA Heres BW SqHetafad| 
ao Gem dat awa van sia Paaz gga 
To admit that liberation is possible through knowledge, suggests cause and effect 


relationship between knowledge and liberation, no doubt but such a relationship 
is not the main (object of contention here). This is decided. (162) 


we aAaTaS feat wyerarahl 
aa aefa caren fara sxaat frciige3il 
Thus, knowledge is the essential nature of action as by virtue of it knowledge 


becomes tangible and consequently comes to assume variety of perceptibility. 
(163) 


fears area Werarerasteary | 
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Fea yea ae AAA EY 


Actions, means of their accomplishment and aids in that accomplishment 
when multiplied by the perceptibility and externality, etc., of objects, assume 
innumerability of factors responsible for (both knowledge and action). (164) 


SR Wasted Aha We 
STaAaaNAsSHT He: Tae FAVEa tl 


This does amount to suggest that there is difference between the cause and 
the effect and therefore there must be some difference between the state of 
liberation and the knowledge leading to it. This is what some thinkers contends. 
(165) 


Hetea tH fata arent peraead : | 
eayasha at fren yeetarfeghradq ye II 


From within the differences among impurity, powers of its destruction, covering 
and making fall down, though there is difference, yet really there is no difference 
at all like the instance of breaking of a pitcher. (166) 


NOTE: 


There is involvement of several kinds of factor in making of a pitcher such as 
the clay, thread, etc., but breaking of it is done once and only in a single way. 
Likewise, impurities may be gathered in various ways but removal of them 
is only at one instance of initiation. 


mediated fe mea styearar 
areft wear aarasfatasra 11280911 


Similarly, knowledge of Siva might have been acquired in three ways, as 
mentioned a littler earlier, by means of dnava, sakta or Sambhava method but 
the end-result of getting liberated is only of a single kind. This is what Sri Parva 
Sastra maintains. (167) 


afpfateardneta yer visser: | 
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SCHIA A ATA: METAS ATGaHA: AEC II 


Sambhava method of liberation is that in which the aspirant makes himself rid 
of all ideation and being awakened in his consciousness by the teacher, gets 
aroused within an exclusive aspiration for Siva. (168) 


sated aq aada fafaarri 

FB VaTaarcaa Me: BSAA ies 
SSAA ULAT AULT ATH: | 

Ft TAT GANAM: PAM TAI LVo || 


The exclusive aspiration for Siva which is attained through contemplation on 
Him without any pronunciation whatsoever, well within one’s consciousness is 
known as Sakta. The same when attained via the course of pronunciation, use 
of the vocal organ, meditation, and due discretion of the place of pronunciation, 
etc., is called Anava. (169-170) 


afaraaaeata farcasratran 
wa a Btefa Sarearahar eer 1g92 1 


When the aspirant makes himself completely rid of ideation, alternation of 
proposition and disposition being made useless for him, it is in this state of 
exclusive aspiration that Siva manifests Himself immediately to him. (171) 


a Hy vadiee Wernfentsar 
PAAGGNI STASI R92 II 
How does this occur, this has been explained by the teacher out of his extreme 


grace as under: This occurs owing to direct face-to-face arousal of the awareness 
which remains always ready for it. (172) 


arnt afa soren a aafirawaa:| 
STAMTARAT ART CAAT 11893 1 
TART WRT SSAA TTT : | 
Sara ATT faa WPT TTT LO II 
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In verse No. 168, in the terms pratitbodhatah, the suffix tas has been used in the 
sense of the instrumental case suggesting that exclusive aspiration for Siva arises 
owing to the instrumentality of the initiation imparted by the teacher under 
the condition that the aspirant becomes fully absorbed in the contemplation 
on Him unreservedly. Thus the Self, getting free from the otherness from Siva 
experiences itself as He Himself in the state of the gravity of devotion to Him 
who is non-different from the primeval force. (173-174) 


fora fra step Argetofattaay| 

mapa tar fast Weetad 13.94 1 

sre Teas ALTA: | 

2 fen a faa we are a HicaATIRVE II 
The sense is that the intellect of the individual serves as a mirror reflecting 
immediately Siva in the abundance of His glory over and above the personal 
limitations of the individual concerned. As a result of it, the individual becomes 


fully purified in his inner being. As regards the object of knowledge, it is of two 
kinds: first pure consciousness and second, the inconscient. (175-176) 


By AM Aeat aesrnsasiea: | 

TSA A: TATA: TfdescaHrHla: 11 

Sa FATA AT fact | 

afanen afatavtareratart 1x92 11 
The exclusive absorption caused by the inconscient is reflective in its nature while 
that caused by consciousness is of the nature of oneness with the Reality and 


decidedly nothing else. Consequently, the awareness born of such an absorption 
is rid of all options and does not require any ideation or emotion. (177-178) 


RaqeIeSAIA BAAMSA BATE: | 
AMAIA: Walesa farresat: 11298 


This kind of exclusive absorption is the Sambhava. What follows it, is the sheer 
consequence of His grace. (179) 
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Wy Wares F ATTA 
fancaaen aataacaata FTLUIRCol| 


It culminates in the experience of the aspirant’s identity with Him which 
experience itself serves as the means of what follows it, not requiring anything 
else to serve as the means for it. (180) 


wear wa fag fe fared 
Tetaaha Gere FLATT Ad: WA Vez 


While stating that what comes optionally is much more valid as compared to 
what comes along with options, the opponent gets refuted. It is only what is 
availed of optionlessly and self-proved which is inferred with options. Options 
only confirm its validity. (181) 


TeUMtataactarseny were 
afencaaafad a Cpa FA: 1c 
a fated fancarg aeatenfaatstard| 
Had Bae: asa Adedaaw: 12c3ii 


‘I receive the gift (offered to me), this kind of sense arises only when the act of 
giving is shorn of options. Indeed, siddhi or the sense of final attainment arises 
out of the awareness of optionlessness in the attainment which is impossible 
otherwise. This is true only of consciousness. Apart from the case of purity of 
consciousness, elsewhere it is illusory. (182-183) 


afgncartenrcananca Froircart 

Fretesta afirart feaerrrermrehetary gee 
Teantareitaqd tar yaaTara 

Hed Bfaaras yatareraneet 12c4 


As regards the distinction between option and optionlessness within oneself, 
the jeweller even in the dense darkness of the midnight and only in available 
momentary flash of lightning from amidst a lot of gems can select pieces which 
are less precious, which are more precious and which are most precious. All this 
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is made possible owing to the transparency of consciousness born of previous 
experience. (184-185) 


Raa ead Sao | 
Wael AT TATA afoia ecell 
That this is also possible due to the unrestricted will of God, will be discussed 


subsequently. However, fifty varieties of this description are mentioned (here) 
itself. (186) 


arava farhaccerepe variate : | 
UR AGMA APL NRL 
seilfiersracaeteda: HA! 
Yanda AAMT At: UCI 
There are thirty-six varieties related to the member of elements along with their 


other kinds such as those of the person, vidya, force, four oceans, limit, and fire. 
Out of these the person (purusa), vidya and Sakti are all-pervading (187-188) 


FeaMTh ae Heq Ao fee 
MPSA Feaste Aq ees 


They pervade up to mayd, Sadasiva, and Siva respectively in accordance with 
their respective position as the impure, getting purified and the pure. (189) 


VA TAMASI Heaecaqad: | 
TAMMY TAAARSTAT Wa FF esol 


The elements are practically obvious by virtue of the law of causation, i.e., they 
being caused by the subtle forms known as tanmatras as distinct from them. 


(190) 


aardtraganreat yaa FEI 
fagrageed ara Ganret career 19se il 
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The elements are obvious to our senses and hence they naturally create the 
impression of their reality. This is true of at least four of them. As regards the 
case of space, its positivity is proved by virtue of providing accommodation to 
the other four. (191) 


CUPS: TaN A AeA | 
ASAHI Aada daramfeasty geil 


Now in the context of account of absorption into the five forces of Rudra, what 
may be the relevance of the account of the physical elements? (192) 


wamedtata Serna: Asa | 

Teh Aas cent frehada: 1128311 
Now, if it is suggested that this has been done only incidentally, the point is 
that this has been done in the Tantra verily not in keeping with our wish but 


in keeping with the wish of their author himself as wishes of the people vary in 
keeping with their personal predilections. (193) 


sar samreay weassfean 
YA BA AA A AM FaAahstd egw 


In the texts professing dualism, what is contended is the world’s otherness from 
the Lord. This is not so here where dualism has been avoided. (194) 


qarrefara: asa acaery feral 
Uaad Aereat VHC RsaI 


All the thirty-six constituents of world and whatever else may be involved in 
its constitution, all these are only the Goddess, the force of Rudra which is 
irresistible. (195) 


aa va fedesfeafuar seca! 
uuefavaergea wWeaayafeded: 12861! 


The same point has been made out in the second Chapter of the work where it 
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has been shown how earth, etc., are universal consisting of fifteen constituents. 
(196) 


THIN Fass WoreneHrpard | 

Preradahereatarnta Feary esis 
(The purpose behind all these accounts is that) just as happens in the case of an 
object lying before us and reviewed in all its particulars as parts and aspects of it 


so as to adjudge it as a whole, even so understanding of the totality of the reality 
as such has been aimed at via the account of its constituents. (197) 


Fd Vafancreatenrataya : | 

stat uirerarsd: trasarfary: esc 
Fasay ag df fay Waa 

sued faactheeennl yelfeeranq eee 
ad qraaancid: Spied | 

ufifry goferttrateafiskd 00! 


Thus, those who worship the Lord, who is all-pervading, unique, eternally 
constant, universally creative besides other qualifications of Him emerging out 
of His force which is inseparably associated with Him, no matter as a whole 
or partly by virtue of his past impressions or study of scriptures or even on 
account of whatever he might have heard from anyone, they become one with 
Him inseparably on account of having absorbed His qualities within themselves. 
(198-200) 


maaan Head + fasta aq 
satefecifaatarafael at wages: Bpel: Rol 


If the senses were not to subject the real form of the Supreme Being in its basic 
essence, various kinds of awareness arising from within the aspirant would not 
have been made possible. (201) 


ar stage cafe fc! 
ay uephireamttcarged fasta: 12021 
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This has been stated in the Sri Matanga Sastra by means of adjectives that the 
seat of the Lord is effulgent with the rays of His own force. (202) 


wea fafa get Premaisaeridary| 
BST SIT WT AAT AS HMAAT 1120311 
WATAT MAN AEA AcaeTaT | 
SAAT Meat Aferaarasd Ro 


It is on that seat that lies He unwavering and effulgent like a statue representing 
the ultimate goal, the climax of subtlety, pervading all the directions with the 
sense of immortality, having done away with intervening obstructions, calm and 
quiet, manifesting the sheer reality, and straightaway beginningless and endless. 
(203-204) 


aaa Sra 

WTal Chem aftvagy aaaafeerfa: MRK | 

a Ua wal: WareTedaderadereh || 

ae: Wer wrtarafsst 11208 1 
It is with a view to these attributes of Him that adjectives are purposely used 
in prayers to Him with the objective of getting one with Him expressly and 
quickly. It is these features of Him which are known as His forces manifested 


by means of various metaphors and are worshipped variously in the process of 
getting one with Him. (205-206) 


wa milaqs: wit at fava atl 
SAT GATA AAA AH AT: MR II 


As such, may be that a certain force of Him is infinite while a certain other one 
finite as also someone may be trifling and the other one substantial, someone far 
away while the other one close by. (207) 


aa yuieaacd verreica Faercerar| 
aed favarephereteIraead: oc II 
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Pea TATA : 

Weal: TAMAS AH sT: MRR I 
It is owing to His all-pervasiveness that have been made manifest His perfection, 
luminosity, all-consciousness, and formidability as He becomes capable of 
exercising all His forces. (As distinct from Him) Sadasiva and the other entities 
lie below Him and are not so pervasive. Therefore, they are considered as lower 
to Him. Their worshippers may make use of them from close quarters or from a 
distance (as per their choice). (208-209) 


FATA FT MTS safer qs: | 
Be Teel aaa MitarafaHnetay Holl 


Thus, gets introduced the Sakta-updya (which is next to the Sambhava and 
alternative to the latter). As regards the relevance of introducing it (in the midst 
of exposition of the Sambhava), that has been done with a view to clarify the 
contextual in comparison to the alternative one. (210) 


sifancraaredl 4 a4 vet fasta 
Taare Tt AA Prat AAT 12VVW1 


No matter whatever path the aspirant of the Supreme Being may take beginning 
from the earth up to Sadasiva, he is sure to get oneness with Siva. (211) 


fret eed Teese 
Tar! aera afaerearcsta R21 


If the heart of the aspirant is pure, he may take to even the earth, the very last 
one of His manifestations and try to see in it His illumination and is sure to 
realise even therein the Siva-hood. (212) 


Va Tearmracaregaaray fag :| 
MAAS FAA GAAS: R31 


Sambhunatha, the disciple of Sumatinatha has thus acclaimed this kind of 
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absorption, too, as Sambhava, in spite of it being dependent on the will of the 
Force. (213) 


MISA Wad AdeuPAepia: Sperl 

Bfancrda AaMaese FeGd: UII 
The next mode of approach to Siva is known as Sakta which obviously is dependent 
on the application of citta which has three aspects, i.e., intellect, manas, and the 


I-sense. Because of being an alternative, this illusory one includes as it does 
make use of desire, etc. (214) 


Say PHU aaHAT Fs! 
wep A Arararasta qed fafdecgs: 124i! 


The Sakta approach to Siva is also known as Mayopdya as it involves the functions 
of willing, knowing and doing in the contemplation (that I am all this). It, too, 
however, has the prospect of getting matured into the optionlessness of the final 
stage (of oneness with Siva). (215) 


wid MaHeayen a wet we 
aU AGeRIeARTT FAHTAT 11226 HI 


The optionless state of even the pasu (individual’s soul) or Self becomes the 
highest Sambhavi on the removal of blemishes completely. (216) 


wa aaferat ofa: mad HGcarasl 

qe Cpe WK ae Para: YStita: 12 
Knowability and creativity become more manifest in the optional state of the 
Sakta approach. However, they remain contracted due to the limitations of the 
pasu. (217) 

Wa Pasa FI 

A AMSAT HT MH SSAC LCI 


However, when the aspirant becomes keen to remove the limitation from 


Indological Truths 


Difference Between Consciousness and Reality Apparent... 47 


within him, there emerges in him the Force which is brilliant and sufficiently 
illuminating. (218) 


aq dafecat fe eked af a al 
SRA Toasts APSTATILS I 


In the Anava approach to Siva also the saékta way of option is available with the 
difference, however, that here it is shorn of repetition of key words. (219) 


SOIRTSATA RH] TST AIA: 
WRT Fad Fase fe wall 


The word uccara, as used here, means several things besides pronunciation 
(which are karana, organ, dhyana, meditation, varna, letter, sthdna, place 
of pronunciation). As distinct from it, the approach of the sa@ktas is unity-in- 
diversity (bhedabheda) (220) 


ss wal ARGU FTA: | 
fancatyraadta wed fftacre: 1122211 


To be atomic (as is the case with the Self) is obviously distinctive from the rest. 
Approach to Siva from the individual’s standpoint, therefore, is known as dnava, 
atomic. As such, it has to begin with option necessarily culminating, however, in 
the state of optionlessness. (221) 


aq darsepcgaral eareqy: fray! 
aetatddan dat apf HeaAteer RVI 


Now, the question arises regarding the prevalence of manas, buddhi and 
ahankara in Siva which, however, were warded off in a previous verse under the 
place starting upward from Sadasiva. Now, they happen to have been given a 
place here. (How to reconcile the contradiction?) (222) 


sad aeqaserea fra wa gerfaer:| 
TAS Heal TAVHNT: FASTA 
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The reconciliation is as follows. For us, indeed, it is Siva Himself who assumes 
all the forms (of individuals as well as of the entire world) via concealment of 
His real form which He comes to get restored to Himself by means of His own 
illumination. (223) 


aM Fag aeacgrraftay 
salearg: facta a wart crated: Revi 
aA oferta aft WL GEAR RG II 


It has very well been elucidated in dualistic sastras like Matanga, etc., also that 
it is the real illumination of consciousness of Siva which pervades downward (in 
the world) on account of which the highest state becomes manifest even on our 
ideational and mental planes. (224-225) 


aaa aaasi faftecacta wie 
Ward wa age far ta fe fae! 
Both these kinds of absorptions, i.e., s@kta and Gnava, ultimately get dissolved 


into Bhairava because there is nothing which can stop them from reaching that 
height. (226) 


Hatred A vaeaenssaatd, 
SCrrITs Pera fra Aral 


In this respect, there is no scope at all for any difference between the results 
of the two approaches. If any difference has been contemplated, that is due to 
abundance of sheer imagination. (227) 


fancoern aisft ward we ard 
AHI AAA CATALAN 2 I 


He who admitted the validity of the optionless in comparison to the optional, in 
his view also, the ultimate standpoint lies therein. (228) 


Terran fags esate sar 


sTpTMaHeaTeH sha sad 
ae ie ological Truths 
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Any person completely ignorant of gems before any deliberation about their 
qualities before him, becomes known as the connoisseur of gems when he 
comes to recognise a piece of gem in the absence of any means of recognition 
automatically and decisively. (229) 


AAA WEST WP TST | 
Fates Aalqs AaTTAANZ II 


From amongst the three approaches to Siva, - Sambhava depends on non- 
difference, Sa@kta on unity-in-diversity, the Anava on difference. (230) 


Sed MASA GT GA: HAaER: | 
Wepeta Sao et atsafaeata 1123811 


Action, such as initiation, being accommodated well within knowledge, any other 
probable approach to Him also has every possibility of being accommodated 
within these three approaches. (231) 


fran fe qm fearee] PACA 
STaaRT: wed afewata WUE 1123211 


This has already been stated that action is no way different from knowledge 
except for involvement of the process of (actualisation) through the application 
of certain means. (232) 


Tara FT Aetna caaeery| 
ad fe wear cavafefayqa: 1123311 


Thorough knowledge is the sole cause of liberation irrespective of the fact 
whether that knowledge comes from within oneself or from anyone else, as 
all such deliberations are matters of sheer imagination (with little ground in 
actuality) as the same Siva obtains outside as well as inside. (233) 


Tea areata a eae: | 
Te: FT MacHre fas FHea Wad 12311 
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Inside and outside being equivalent to each another, the teacher who is capable 
of imparting the sense of oneness between the Self and Siva, he alone should be 
regarded as the accomplished and liberated one. (234) 


qa fe dart Teenaca alfa: 
aaa CATA Goad Ad: 14M 


To that extent the teacher remains one and the same as his tradition continues. 
It is his thorough knowledge which remains transmitted from generation to 
generation liberating the disciples besides getting himself liberated by means of 
it. (235) 


ad Ud adh At Aad: | 
FTA AG AWartet Aal APT RE I 
This is why there is the observation that the knowledgeable person liberates his 


whole offshoot. This statement is supported by both reasoning and tradition as 
he is regarded as the sole muni, contemplator of that tradition. (236) 


am 4 dead Aq aieqwa 

Aenea fra aa A HA AHA AATIN2wll 
aren Aft Ma sree a faaraad| 
sea A arta seafcen ATTA 
sfa a yer: fare ara): wafer 1123¢11 


Therefore, get replied those dualists who argue that there is contradiction 
involved in the stress on the act of initiation as a means to liberation irrespective 
of the scriptural injunction that it is by means of knowledge that one can get 
liberated and hence initiation is irrelevant. Our contention is that as knowledge 
obtains in the Self of the teacher, wherever he remains, therein he becomes 
liberated not only in himself but also remains capable of redeeming others 
too. This contention of ours refutes basically them as well as those who follow 
polytheistic views. (237-238) 


Het Aa fat xt aq -eegecniead| 
en Indological Truths 
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TAIRA FIP TA TST | 

ATTA a sitet FeTTo lt 
Mala, blemish, is an object like an obstruction put before the eye. Initiation is 
an act intended for removing the same obstruction as an ointment applied to 


the eye does. This point we will make out which has been condemned by both 
reasoning and scripture. (239-240) 


wd Ura Ba da Waa 
Fer AG AAMAS IRS II 


Thus, the enlightenment of oneness of the individual with Siva is dependent on 
three means, 1.e., will, knowledge and action. The root one from amongst these 
is the knowledge while will and action are accessories. (241) 


Tash ae arntefaatstcaa | 
sTrefafasrdcapee eat 12821 


Above these and the highest is that means which does not require any means at 
all be it willing, knowing or acting and finds it climax in delight. (242) 


aearan faa faenfrevanfefa:| 
aft give sifagra Sead 1231! 


That self-effulgent special knowledge emanating from the Lord of all sciences, 
etc., and being obtained with difficulty is stated in the Siddha Tantra. (243) 


Tifa gfad dacedswret Sper 
FT AaUa Maia Gea: SI! 
Sea Wer Aferitfasraran| 


It has expressly been revealed in the eighteenth Chapter the Malini Tantra and 
Malinivijayottara Tantra by Sankara out of His delight. (244) 


ofa arragee afvafsafnrdteay 
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This fourfold knowledge is being embodied by me here in Tantraloka text which 
is a profound source of liberation as well as enjoyment in the world. (245) 


we aaedal sfeat uftqrad 
MATMEATET ATAAA WHR Rei 


In this context, (the novel object to be known) is considered whether it is inside 
or outside as it has remained undisclosed as yet. (246) 


aaqeeedan areca Wea 
ara: Hatagy fad afd ATT 1s! 
Uinta qestataen: Efrghad:| 
ASPARTATE AMSA AH: UVSC 
The form of which has remained unrevealed so far and hence is indescribable, 
it is an object such as this which is the object of doubt and by no means that 
which is defined. In the statement, ‘what is this’ is the definite part but the doubt 


concerns whether it exists or not and hence has involved within it is qualities, 
etc, whatever. (247-248) 


fefretaes wreqea aaferntset: Were 
fe aa Fea yeaesay, 112¥8 II 


In the statement ‘what is this’, the word this does not express anything besides 
what it means literally, that is, the object lying very much over there. (249) 


yat Feat afa 7 WeNISKAy Bw: | 
yaxaetsrdy frase Wa FF Kol 


‘Is it anything immobile or such as a person?’ In this statement the main subject 
is not a matter of doubt as the object concerned is revealing by itself certain 
features of the mobile. (250) 


STA ASS AS STAMICTA : | 
aera: G fefacal fawceqeaseM Spe: Rae 
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What is the matter of doubt is the problem that from within the twofold possibility 
of its being something mobile or immobile, none is being revealed expressly and 
hence the scope for the doubt. (251) 


Peas Ad 
WIA SF See: WRIA: GMA Wa A NRG 


Revelation of the unrevealed is the first object of unfoldment of anything. That 
is known as uddesa as well as forms the content of the question and also serves 


as the point of doubt. (252) 


TAFT SAH RATT ALAHAT | 
Weed caatata: wel Rreanctal Aa uRe3it 
This is nothing else but one’s own consciousness having assumed the role of 


the questioner and hence of the student via the path of putting up the question 
regarding what has remained unrevealed. (253) 


aR aarafearafEd : | 
TRAE STAT RG 


In this state, since there is absence of both the internal contemplation and the 
agent of contemplation, following the end of the process, the problem remains 
partly unrevealed and partly expressed. (254) 


Waa FATA Wep|ercary| 
TP AaATST ST WS Aafs Tat Raut 


So far as the same consciousness gets externalised in its unmanifest form, it acts 
as the questioner and thus is known as such accordingly. (255) 


wane faseya ae wears: | 
Werearqesay een] Aaiaw: URE 


It is Consciousness itself which serves also as the question as well as the answer 
and accordingly the teacher and the taught, bodily difference being inessential. 
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ae fe atereccaearad: feet: | 
Sera FSA aaa: NWI 
It is one and the same awareness, which being internal, remains within in various 


forms and manifests itself outside immediately assuming the form of the general 
as well as the particular. (257) 


STATA AMAIA AAA | 
aney afte: Vara: A Aaa GCI 


Anything on the verge of manifestation in its particulars is known as an ordinary 
creation and remains full of doubts. (258) 


Sera fata sat TATAT| 
Frofat argefadt araen peralfefa: 1248 


When the special part of it desired to be made manifest gets exhausted, then and 
then alone comes in the decision as intended by the knower and by no means 
any earlier no matter even after the elapse of crores of kalpas. (259) 


TMA FA: Taal aiH ava | 
SRN TPM AAA: oll 


When the object gets impressed by its own potential nature after the examination 
of its qualities, then follows valid decision about it. (260) 


Proitanagarrgesatada FA: 
FAT TA: AAR MA AMAR AT REL I 


Following the decision about the object decided upon, the deciding factors 
always remain accepted as the ground for the decision in view of reference, 
qualities and potentialities of it again and again (wherever required). (261) 


qePaMarcdaarey aaa: | 
SRMAAMMTAM aca WHT SPT WRI 
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No matter be it the case of perception, inference, comparison or scriptural 
evidence, there always arise doubts about reference, qualities and examination 
of them in all these respects. (262) 


ffdeiecaqen fapeat wat 34:1 
Wea deme fae WERT 1126311 
The object of decision is unspecified while its special features are the subject of 


decision. Perceptible instances are to serve as the evidence in the decision. This 
is the process of inference. (263) 


aTSafafa stem yficaret sara 

ae Sees AA WTO 2 vi 
This is the mountain to serve as the object of decision. There is smoke emerging 
from it, hence there must be fire burning on it. This is the proposition about it at 


the moment which is required to be examined on the basis of the general rule, 
etc., that wherever there is smoke, there is fire. (264) 


SeMSaata Wear Age Wrasse: | 
sft ar mart we: Teta wa REY II 
(As regards comparison), the statement is that gavaya is like a cow. In this case 


of comparison, what needs to be examined is the specification of attributes (such 
as horn, udder, etc.) (265) 


Taam SayeR BATT TANT 
areas Wan weattst Vegi 


(As regards the scriptural evidence) the proposition is that the aspirant of heaven 
should make sacrifice. In this statement, sacrifice is the precondition of attaining 
the heaven. The forms of sacrifice are agnistoma, etc. (266) 


fancreesanTraetaarae oy : | 
ae a aareaa Ofte: alesrafta gil 
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That object is known as uddesa which has the tolerance of bearing with such 
points which are not to the liking of the creator who is used to create optionally. 
(267) 


dea Ufafeaqd aad: Baeza 
ad Garp Pad Beales WRC II 
Consciousness selects only that much as is within its capability of creation, as it, 


by virtue of being incalculable by time, assumes within itself all features of time. 
(268) 


Seay a Ofte: Wepgeirra dela: 
SHEN od a BfaccaMMerd RES I 


The special feature of consciousness is to bear within it both what is intended to 
be created as well as its state prior to the creation. (269) 


aepsaufayaergreaentayay: | 
Ten Head agers Dietary: Mol 
(As regards the definition of examination seeking to examine the special feature 


of the object under examination again and again) the word again and again in 
this definition includes the event of creation and destruction both in it. (270) 


Waa ween aad Aft a Sar: 
WT WIG eal AAT CATT 112192 11 


The status of speech as para, pasSyanti and madhyama is the higher and the 
higher-lower while the last vaikhari is the lower only. (271) 


sorte wfaataaataena Fred 
UA Ta Age: Waa 11X92! 


All these positions of it are dependent on three tendencies of the speaker, i.e., 
willing, knowing and doing. This kind of usage extends up to only living beings. 
(272) 
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VASA TRALEI| 
WETTRIaA TAI ISTHh 1121931 


Under the rulership of the Supreme Lord this question-answer form of discourse 
is of higher order dependent on five kinds of the relationship. (273) 


NOTE: 


The kinds of relationship under reference here are: para, mahat, antarala, divya, 
divyadivya and adivya, that is, higher, great, intervening, divine, divine- 
undivine and undivine. 


Qalad CAA Pa: WAAR: | 
Tera feet fasitsaasaeq WTA: 1IRVovI! 


As has been stated in Ratnamala, all these varieties are manifestations of the art 
of the Supreme Being Himself, no matter, be it the great, the intervening, the 
divine, the divine-undivine and undivine, the fifth. (274) 


fara: Wedgealedaied aca Sead) 
Ga: WT a VireweTt 11204 11 


The secret of oneness prevailing between the vocal organs of the questioner 
and the answerer, that is Sadasiva and Siva, is Siva Himself, the Supreme Being. 
The relationship between so mutually distant agents is its transcendence of 
boundaries which is a manifestation of its perfection and oneness, (275) 


arte FA PARRA 

meal Herat UAVS TA: WE I 
Relationship other than these five kinds are also explicable as per the principle 
referred to here as, for instance, whatever is to be stated by the scriptures 


concerning the result, etc., of the preferences by virtue of admittance of the 
principle of perfection. (276) 


seat fated eat casarea ade 
Seas GeeneEha 1129911 
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Thus, it is the goddess of Consciousness Herself by Her nature (of manifestation) 
that takes the form of uddesa, laksana and pariksa which are the essential steps 
of deliberation admitted by the scriptures, as She is all the scriptures within 
Herself. (277) 


Tara Wet: Yasapycary 

faartiernaa: WI aH: MR 

VITA AUT: HINT AS ATA: | 

APRASA SMM TAA TANS RWI 

SoA TAT: WMH Ura ae | 

aatrran cen art afr fat coll 

Weavers Gea ste Pasay: | 

qeratanea wat fag_renistrary Reel 

sree :agagrara WafarEqry 

fagral aefacracfaante Farrer Rca 

wea wala ase afxarfater:! 

UHR: TAAST WAM: MEANT C31 

Satna MATa ETO | 

sta Sener fad A: Wal FA: UCI 
Uddesa is of two kinds: purvaja, prior and anuja, subsequent. The prior are 
thirty-seven, namely, vijnwdnabhid, anupadya, paropaya, saktopdya, naropaya, 
kalopaya, cakropaya, desadhva, tattvabheda, kaladhva, bhuvana, Saktipata, 
tirodhana, diksopakrama diksa, samaya-diksa, prameyartha prakriya, siiksma- 
diksa, sadyah samutkramana diksa, tulad diksa, paroksa diksa, lingoddhara, 
abhiseka, antyesti, sraddha, sesavrttti-nirtipana, lingarcd, parva, rahasyacary4, 
mantraugna-mandala, mudrika-vidhi, svatmaikya anupravesa, Sastra-melana, 
ayati katha, sastropddeyatva-nirtipana. (278-284) 


Tear TA A Maretkal wad 
Safe Apia aetal wa cyl 
The aspirant who would remain practising on these thirty-seven uddesas daily 
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would become directly Bhairava Himself since his awareness also would get 
transformed into Bhairava. (285) 


fe forsee om tanta: 
SUT YAMA: HLA TAPMSYAT NWI 


It is no way surprising that even pasus, irrespective of their atomicity have 
become Bhairava. Now follows account of the anuja uddesa. (286) 


foariaal Tae HAM 
fedraferael warqrarcastiea 1c 


In the Chapter on Vijnanabhit all the three kinds of methods, namely, Sambhava, 
Sakta and Anava have been mentioned while in the second chapter of it are 
mentioned the kinds of anupdya. (287) 


favafaafafaracd warasieasy:| 
Taare ws fafaert cei 


In the Chapter on pdropaya are mentioned visvacit pratibimbatva, paramarsa 
udaya krama, and mantradi abhinnatva. (288) 


fancuattral debara Weataay| 
armgryraicad picwaraterdiet: eee 


Samskara of the vikalpas, tarka, gurusatatva, usage of yoganga and arcaé anaddara 
have been discussed in the next chapter. (289) 


Paranea Fada wen area 
Prufafigqead wrAaasaA TAT Roll 


In the chapter on Saktopdya have been discussed emergence of samvid cakra, 
power of mantra, object of japa, nisedha and vidhi. (290) 


Stan Worst eanefaeraad | 
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SoA: WAAR: WAM IAAT ATTN 22 I 

SU Wied Aare gq fread! 
In the context of Anavopaya have been discussed intellect, meditation, prana, 
cit, entry of the supreme essence, karana, varna, sthana, etc. (291-292 a) 


ARAMA AHA RSI 


In the context of Kaladhva, have been discussed céramdana, ahoratra, sankranti, 
etc. (292 b) 


Venfaad aes: Henao | 
aataraaenitedcastea WAT 1231 


In the context of Cakrodaya have been discussed samhara citrata, varnodaya, 
kala-adhvan, cakra-bhid, and mantra-vidya, (293) _ 


GRAM WI a aeEraahsA| 
wageemearrat ga araeafreta Revi! 
FASTA AAPATEIT | 
aequaercatarrsiaeterretor 4 II 


In the context of Desadhva have been discussed the measurement of settlements, 
collection and arrangement of essences, while in Tattvadhva Nirnaya have been 
discussed causal relationship, order of essences, essential nature of things, mode 
of essences, state of being awakened, etc. (294-295) 


Wagye sedaq araye ferardd 
PUA ATA AAH OTA 11226 11 
anisaen: PatereithrrEqory | 
PANAMA aaa WII 


In the context of Tattvabheda has been discussed pramatrbheda, forms of kala 
such as one, three, five, varieties of letters, the force serving as the support of all 
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while in the discussion on Kala and Adhvan all these topics have been subjected 
to discussion. (296-297) 


RIQMSTHASA caeAaNTaS | 

Perel Feel deat wipfaraaa Rec! 
In the context of peculiarities of force have been discussed topics of non- 
difference, kampa, hrdasa, varieties of blemishes. (298) 


atfarcatatera fadsrafatasa| 
WPM AAAS AAAS: 12S tI 


In the Sakti-pata Pariksa has been discussed only unwanted siddhis and 
peculiarity of their vanishment. (299) 


friar ara ufequtan 
SHAT Steittoral FATT 100 


In course of initiation have been subjected elimination of the danger of vanishing, 
perfection through knowledge and uselessness of rising upward. (300) 


frelfaertend wriicaracry| 
AAT IAAISHTA TATA 11308 II 
saa aaral a atest HA 
wat feRaas FT CeureMfeMerry ZO 
fasasredtasd afasteretarsry| 

BSUS WrafSraKaaaagset 1130311 
TAMAS: YT UH Uda: | 
eae: TTT WS SPA: 130%! 
sara aehtar areata arr 
TH Vea AHTSTTaSH AT 11304 || 
Rragetafugata wearacftafearcry| 


Taaey aaa wy anaedfa ATE: 1130611 
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Aaa aA STEPH | 
MSHA Pad WAAR: 30191! 
afagta: taraacret frereet: | 
seaarafary: wmeamnerpiefataad 130¢ 11 


tense: Wa areal ATTA 
Yel abate sleet eafeerehe 1130811 


In the examination of the suitability of the disciple etc. have been discussed idea 
of place and its kinds, kinds of nydasa and the utensils of worship. Suitability 
of wealth, worship, worship of external door, entry, nature of the direction, 
cleansing of body, prana, etc. peculiarity of special nydsa, special utensils of 
worship, worship of the body, prana, intellect, consciousness, adhvanyasa, 
flourishing of other scriptures, worship of the cakra, ksetra-graha, worship of the 
earth and Ganesa, worship of weapon, action relating to fire, adhivasa relating to 
fire tarpana, cooking of oblation, cleansing of the dental stick, Siva-hasta-vidhi, 
thinking over the sleeping bed, action relating to the time of sleep, management 
of time during this half-monthly course, investigation into the Self through the 
mandala and details about the pasu, satiation of fire, stimulation of one's own 
nature as imbibed by the disciple, mode of adhva-nydsa and peculiarities relating 
to cleansing of objects and the material used in that act with their peculiarities, 
varieties of initiation, the higher nyasa, purpose of maniras, kinds of yojanika, 
etc., need to be discussed in the sixteenth chapter. (301-309) 


TARTAR LS: TTI ATA 
seated afd dfra fal 132011 


Under the pautrika vidhi should be considered cutting of sétra, purification of 
elements, burning of the trap and difference of the path. (310) 


wrifefettet Fatatsa Fepe:| 
Sha Bfareaa ae ATT Sa 1132811 


Absence of the successor, etc., and mantra-bheda would be discussed in the 
eighteenth chapter known as brief initiation. (311) 
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PAM PIMA AGAR: MIT: | 
Tatrenfatisag TIAA 13211 


In this process would be discussed kala-veksa, such bodily actions as placement 
of the sword and principle concerning the brahma-vidya, (312) 


afrearadard: PARISA Temata: | 
Berea CASTS 1132311 


In the twentieth chapter would be discussed problem of authorisation, internal 
cleansing and tula-vidhi. (313) 


Fastafefratearae: Arar: | 
acracfaarrdernfarmert fafr: W3extl 


In the twenty-first chapter would be discussed principles relating to the living 
and the dead, the principle concerning the trap, samskara and consideration 
over bala and abala. (314) 


FAT AAA Mest TWH ez: | 
wgrese Sa wae area feremiqufacra ae 


Inthe process of lingoddhara, would be considered clearly listening, experiencing, 
cleansing, redemption from the sense of sin and removal of doubt. (315) 


TaTaaaR Tea SO Ad: 
afer: arerpcaatatenfaet fer 1132811 
In the chapter on abhiseka-vidhi would be considered the parameters of making 


one the teacher, the vows relating to it, withdrawal of the opinion, classification 
of it and worthiness of the student. (316) 


SUAS TARA: | 
agasaarTrea awed Use 11320911 
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In the twenty-fourth chapter known as last rituals would be deliberated upon 
the samskara of the authorised person and its purpose. (317) 


wars aPTHaerara fafa: apes! 
Gafamerih METH Aa: 13k 
In the twenty-fifth chapter named Sraddha prakaSa would be discussed the 


purpose of gifts for the sake of enjoyment in the world and liberation in the 
world beyond. (318) 


Was wWeadhicaral wats wT 
fig eaSd FCM WGA 113k8 11 
Trae sfa area fagratawerr| 
Afahrafaarredarasrafateda: 1132011 


In the context of lingarcaé would be discussed the purpose of sesa vriti, daily 
worship, worship on the ground, the essence of the linga, and elucidation of 
the aksa-siitra, kinds of worship, causal purpose of division and the mode of its 
performance. (319-320) 


Tasers Ted 

Toa aMaSTAT SIT 11328 11 

Wd: Wan arieiterarfefattredan| 

arena: yafatnfegsntatateaaq 1132211 

Afaragermresarafamea fer 
In the twenty-eighth chapter named Naimittika-prakasa would be discussed 
divisions of time, their special features, consideration on cakras, worship of 
them, purpose of worship of the teacher and related matters, examination of the 


clay, sacrament of yogisi melaka, the method of interpretation, the method of 
listening (to the teacher), worship of the teacher. (321-323 a) 


afreraicrt Ae: aguttpawa: 1132311 
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statfatuciafaet weearafracHa:| 
deniet aerdearie sree 32x 


The subject matter of discussion in the twenty-ninth chapter would be the 
difference between oneself and the authorised person, pedigree of the wife of 
the siddha, method of worship, serving as the messenger, process of the secret 
message, bath of initiation and the form of getting awakened. (323b — 324) 


Taraed delatata fast frafory 
erentel caagreateraerregery 1132411 


Content of the thirtieth chapter would be the real nature of a mantra, its effect, 
distinction between a spear and a lotus and elucidation on Vyomesa and svastika, 


etc. (325) 


faeronitendcatetatas seta | 
TOMA AT: TST APTA 11326 1 


Siilabjabheda, Vyomesa, Svastika, distinction between the main and the 
secondary, their real form and ,effect would be discussed in the thirty-first 


chapter. (326) 


SeaTNe sft Wher ARM AIH! 
SAMAR AY Wep|Sl FAB! 


a Neste dal aHyqeeaAa Ad 
TTT A Sela ef 3 VC 


Varieties of kala would be discussed in the context of exposition of mudras, 
bodily features. Since there is no clear distinction after the thirty-second chapter, 
therefore, anuja uddesa has not been mentioned any further. (327-228) 


waaay: wre: Gaaweeda| 
TU TAMA FRA AMSHAL 132M I 


Thus has been detailed here the mode of uddesa for the sake of an easy 
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understanding and grasp (in the mind). Now would be elucidated its special 
features and the way of understanding of it. (329) 


ST Gagarikatacagza afafecanasited— 

ad ct aed FoF P-AeaoITG TEST: | 
ae camarHcfafrn as wea: A ATI 
farraney faa: vated se acdsee Wa: 113301 


(The subject of our discussion here in short is) the illumination of the Self which 
is inherently self-revealing and it is in this nature of it that lies its liberation. Thus, 
it is a compact form of picture which reveals its context as per the understanding 
of its connoisseur. (330) 


fae fafaeraar sftectsrrad 

TTA SATA Teh AAA | 

aq ded of oftrd aft aeqat 

a wera Sea aa AfSATST 1133211 
Unreal knowledge is darkness and generator of the sense of inequality and 
blemishes of sight. Under its effect, the absolutely blemishless Self appears to be 
the abode of blemishes. Whatever blemish may arise in course of perception, the 


aspirant should ward it off, since there is no scope for any doubt about blemish 
in the Self. (331) 


WAM! CSSA CATA A FATA, 

ugififafantriaed wor Uatsal 

FeaS VS WS: TecaAAcag : feral 

FASTA VSAM HPfAIs AP AAMTT, 113321 
O group of ideas! I praise you all on account of your making the hearts of people 
dance helplessly having covered their real form and thus displaying various 
false moves sportively. He who being uneducated himself called you sensible, I 


understand, he is only indirectly praising you with the possibility in his mind that 
in this way he would have the prospect of becoming equal to you. (332) 
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se Maden: Wear: Braga sfifad| 

TRA: Wiral aceefanen srpcdHetaret 13331 
Here in the Sdstra are being authorised those serious aspirants who have got 
themselves rid of all blemishes, have thus become cognisant of the secret of this 
lower world as well as of the other higher world and have become assured of the 


entity of Siva. Such thoughtful people will be (prospective) teachers. Those who 
would fail in this venture, they may observe, no matter, whatever! (333) 


warcinsftrertadsya fase 
HATTA STITT A each S AAAI I | 


Here ends the first Chapter of Tantraloka written by Abhinavagupta dealing 
with the precise difference between consciousness and the reality (as apparent 
to the onlooker). 
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Indological Truths 


Deliberation on The Highest 
Goal of Life 


‘ p Rot 
afi wecrfaeansse fete gt 
What is higher in its attributes than the other one is characterised as better than 


that. Now I am starting (to write) this second chapter in order to decide which is 
the best path leading to the understanding of Siva. (1) 


ad fe agi aisal tera a 
APRN WATTS 121 


What is the use of any instruction in that way of understanding which does not 
require any instruction at all! It may need only one-time instruction followed by 
futility of instruction known as anupaya. (2) 


srqrrafag drafacqard fast opa:! 
waa g ao ane fe 9A: fea asia 13tl 


This Reality is such as does not need anything else to bring it home. If anyone 
questions the validity of this (Siva’s) Reality, we have to tell them that this is 


like this. (3) 
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aeaguifed eG faa fash 
rama wa Hey: a fe freafedt fay: tre 


That there are four ways to the understanding, namely, anupaya, sambhava, 
Sakta and dnava, of that all-pervading Lord, that has to be understood as His 
very nature since He is eternally manifest (in the form of the world). (4) 


Udaheaend: Taare | 
HSAMMHA tt fast FTA: 4 11 


That He reveals Himself via these four methods or even numberless ways, there 
are some people who understand Him gradually part by part and some other 
persons who enter into His essence wholly in one and the same move. (5) 


Tay qa a ATA: | 
saa At aral desacaighaaa vet 


There as well, whether one enters into Him via a particular method or in 
any other way, in either case what necessarily needs to be experienced is the 
wondrousness of the experience. (6) 


aa 4 ferent sede wrafaay | 
Preaargadredeta: wferrerd inott 


In that case, those who are blemishless within, and have become in their 
consciousness pervaded by the awareness of Bhairava and have taken to the 
path of pathlessness, that path is now to be taken up for deliberation. (7) 


TA Mahara aqaacaseta| 
a fe Taree: wea water ict! 


In that context, kriya yoga is such as does not deserve any methodology to be 
ascribed to it. It is not only an offshoot of awareness of Bhairava but is also 
effulgent with that sense. (8) 
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waa wa eafafa deafieor | 
THR, GVH Ted TAR: HAZ <I 


If knowledgeability were always to presuppose its being made aware by some 
means other than itself, how would be explicable the self-luminosity of anything? 


(9) 
afada cayeriacaata gq aft: | 
ARMA Aafgrd VScaAUHRTHA Moll 


Consciousness is self-luminous. This does not need any argument. Were it not 
self-luminous, the whole world would turn inconscient and hence would become 
blind darkness. (10) 


MATT Wa: RRR AT HRA | 
B Aaa aval TAT ATTA 1181 
Irrespective of the fact whether an approach be external or internal, it always 


presupposes and depends on consciousness and hence cannot serve as an 
approach in the determination of the nature of consciousness. (11) 


RIAU AW Fa AA 
adsaun fafaq cas aq | 
qisaur 4 fe aH oP 
areata FATAL R21 


Leave attention apart. Think within yourself where to direct your attention. It is 
impossible to direct attention to the whole all at once together while incomplete 
attention cannot reach the Reality. (12) 


CAGUMAAOR ASATe: Ut OAs | 
Way Huan VaAMAGTaA 112311 


As such, in this higher path of Bhairava there is no relevance of direct use of 
ideation (bhavana). (13) 
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asta menus aga wfafaad | 
id atafaet Gelafieral Set: ie 
Those who choose directly the form of Siva Himself as a means to the 


understanding of anything, verily those ignorant people wish to make use of the 
night worm of luminosity (khadyota) for searching out the sun. (14) 


fe a mate sears | 
Teena fata frst aq: 12411 


Moreover, whatever all this external or internal approach of understanding Him 
be, all this is just an illumination of the body of Siva. (15) 


ate Utd qafafa wert: hac: fea: | 


SAA WHIM HIST: ING 11 
STATS: SIGH: Haat fF A: lll 


Be it blue, yellow, experience of comfort, all these are simply flashes of the 
illumination of Siva. Who else can prevail in this Siva’s state of non-dualism? 
How can also be established here the relationship of approach and the target of 
approach? (16-17) 


Be gaa Aq sqHgahacay 
WERARAT Wad WAAL: 1821 


No matter, the case be that of dualism or non-dualism, it is the Supreme Lord 
Siva Himself who is manifesting His luminosity all around out of His self- 
luminous personality. (18) 


ae yt Ge 4:a aan ahafafasis: 
TEP yaHea: WEIS AHAG | 12811 
On this (higher) ground, pleasure and pain, bondage and liberation, consciousness 


and inconscience, all mean one and the same thing like pitcher and jar and are 
mere words and amongst themselves also they are only vocables. (19) 
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Wh MIPIM: BA AA Weererayl 
Wan afer agar ciftat: 12011 
How can non-luminous part subsist along with the luminous (such as the colours 


blue, yellow are supposed)? If the same as well were supposed to be luminous in 
itself, there would be absence of any duality. (20) 


SISSY ASA AN Hao | 
A warfastscasa walqged 112211 
If the Supreme Being were to be taken as non-luminous, how can we speak of 


the existence of anything at all particularly of any special kind of luminosity? 
(21) 


Ad UEVERMsaafa aesa yer | 
queaka: at fattaarranet: R21 


On non-dualism having thus been established, pluralists get warded off truly 
from a distance. (22) 


apron tecergen retard | 
THe 4 way: Gen faqoatprettey 11231 


Darkness having thus, been eliminated, what remains is only luminosity. Use of 
the word eka, one, in the previous verse is, thus, significatory of ‘only’ and not 
of any number as such. (23) 


a5 ufedercdt 4 wets ad: 

Te Upparal THT Tawi | 
45 eal aaa ear east 
Fa: QTE TR: RG 
q Fal 4a Weasel a waa w4: 
a Sten claret oft 4 cletarae Rag: IRE 1 
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There is neither force nor the possessor of the force on which the force may 
have to depend. 


Likewise, there is neither the object of meditation because there is no one to 
serve as the agent of meditation. Similarly, there is no one to be worshipped, 
since there is no one to serve as the worshipper either. 


So is the case with the relationship between the mantra and the object where the 
mantra may need to be used. The Lord Himself does not need to serve as the 
giver of mantra. The Supreme Lord does not need to serve as the initiator either 
since He does not assume this role Himself. (24-26) 


MRAP RTS | 

feast AeA Hdediopaleerd HRI! 
As the distinction of the doer, action and activity are left out from this affair (of 
pure illumination), sthana, dsana, obstruction of irrelevant ideas, cherishing of 


the desirable, perusal of it, invocation of the deity and dispersal of all at the end, 
etc. have nothing to do in (this pure meditation on the Supreme Lord). (27) 


q Wt Fades a Trae | 
afiaen fe mae fereaeqaey ici 
sacar fe at watsafesarca : 
a Wa Beach Gee Ay Wa: 112211 


Here is neither anything in existence nor non-existing, neither for denial nor for 
assertion. This state is difficult to understand as it is unique. Wherever there is 
the assertion, like, ‘this is the pitcher’, there are certain limitations put around 
the object, which, however, is not applicable to Bhairava. (28-29) 


Tas WHI A pasar | 
faraey sifad ae vertaraars G: 130 


There is no utility of the use of the term non-existence here or of darkness. It is 
the positively existing basis of the world as well as of its luminosity. (30) 


Indological Truths 


Deliberation on The Highest Goal of Life 77 


SAAS { Sea A SMT 7A Gales: 
Facer fe MAT HA BIT AAA 113211 
[tis on account of these two characteristic features of it that it is neither dualistic 


nor absolutely rid of the state of dualism. It flourishes as the Self of all, no 
matter in whatever form one were to think of it. (31) 


STARR whh TerMtaetH7| 
WEN WATaa MST WX Ga II 
It has also been characterised in the scripture known as Trisiras that the supreme 


essence is of the form of Supernal Knowledge. It embodies force as the highest 
state of being embodied in It. (32) 


4 Wal Tease A ea Aararaad| 
sTHearedtes wrped wash 113311 


The Supreme State of Being is neither positive nor negative, neither both as it 
is indescribable. It is that state which words fail to recount, though it lies within 
the range of force and yet remains far from use of that force. (33) 


ofa 4 ecafataaeneatatia: | 
THRIY WEIS TAA: 3 


Those who have ascended the state of pure consciousness, they have reached 
the state higher than which there is no one else and they have no other means 
of elevation to follow. (34) 


qefae waa Gad MAAS | 
qa afatatatafaenttr 113411 


For them, the entire world appears from all around as a circle of sheer ideas 
ignited by the consciousness of the fire of Bhairava while they themselves are 
sitting at home. (35) 
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UM GaqaaHapern: | 
Pe aeTaTaATaCAPTA: 11361 


For such persons pleasure, pain, suspense, doubt, terror etc. have got melt down 
into the infinitude of (existence-consciousness and bliss) of the essence of Siva. (36) 


UH A Aa 7 are a EST ae Hee 
qa arenicarasad: Ist fara: zl 


For them there is no utility of any mantra, meditation, worship, idea, time or 
even the teacher since all these have got rendered into sheer illusion. (37) 


PARA AeA arya: 
Ameren fafaedagd wars 3c! 


One who has broken away from all sorts of constraints, he has nothing else to 
do in the rest of his life except for waiting for the grace to be bestowed upon 
him. (38) 


ta ded faaty Horeca Ul Wael 
ured wid wead rat Tangier! 

wey wenheasare weatrag: 

Pa ta Bpefhataccia ade 113811 


The aspirant who has reached close to liberation may think of doing something 
deliberately on his own accord, which, however, does not matter anything in 
regard to the supramental goal. He, however, who has got all worldly blemishes 
wiped out from his psyche and thus has completely been filled with the idea of 
Bhairava has nothing to accomplish except for what he may be required to do to 
survive in this world as a living being. (39) 


a a wah agarertoracrafas: | 
ASTY ATA I1So tI 


Those who see such persons who have become completely cleared of blemishes 
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from their psyche by virtue of their identification with Siva, they, too, become 
like him and it is in such an effectiveness of him to his viewers that lay their 
graciousness. (40) 


Ua FSI ae Head | 
dard faa stafegarivattad ise 


Understanding of this kind of effectiveness of the Bhairavibhaéva transformation 
into Bhairava, is the main purpose of sacrifice, etc. according to Siddha Yogisvari 
view as therein also gets accomplished initiation by the all-pervading Lord 
Himself. (41) 


rss K Mga: Ye: 
WeIGU Ta AG Ta: CASON USM 


More essential than the site of sacrifice is the utilisation of the sacrificial vessels 
known as tura. Higher than tira is the status of the cloth (used in the sacrifice). 
Higher than the cloth is the status of meditation (accomplished in course of 
the sacrifice). More essential than meditation in that process is the object of 
meditation. Higher than the object of meditation is the status of dharand, 
remaining sustained in meditativeness. (42) 


aatsty arrst BA ads AAATTy 

gra fe Feast weertvarteata iss 
Higher than dhdrana is the status of the by-products of yoga while higher than 
the status of the by-products of yoga is the status of the knowledge acquired 


through yoga as by virtue of the knowledge the Yogisvara may get elevated into 
a mahasiddha, highly accomplished yogin. (43) 


sft caresareen Pecatrcrafaary | 
ate faattereiad faferrsaq ies 


If a teacher wants to shed his grace on anyone whose psyche has not been cleared 
of its blemishes, he should make use of a method which might be suitable to him 


freely. (44) 
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FPTATAR farsa: Aa Head | 
Goa eafatad: 14 11 


That method of initiation and enlightenment is said to be peculiar in view of 
being modified due to limitations of the person concerned. Its peculiarity lies in 
its being a combination of the higher Sambhava method and the lower @nava. (45) 


qeeta areata wavaefa: | 
TAT AM AMSAT MAGA: 1S I 


In view of the same limitations, should be designed the course of his scriptural 
study, etc. which are as if the Supreme Being Himself for him. (46) 


afe Tea taraes aha poe wvetl 
AAcrad: FASPISRATTA: (S91 | 


There is no point of refutation anywhere in the application of such a teacher as 
he is free to modify his method. The grace to be shed on a person whose inner 
being has not become cleared of all blemishes need not follow strictly the cut 
and dry rule already laid down in scriptures. (47) 


stagtinermea fredatere | 
Saya den strcalarraretherch: 11s2 1 


This has been specified in the Urmimahd-sastra which represents the entire 
tradition of siddhas. The same has been held by highly venerable teachers like 
Somananda and his followers. (48) 


TRISTATE hy TACT AST TAT 
aaa Ud ayaa afer | 
faci Wad eeaTHatasea: 

WA: GAA WMA AOA: Ise 
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On the removal of the cloud of your doubts by means of his words of instruction, 
reasoning and assurances relating to injunctions of Sastras all combined together 
and thus on having expanded your heart-space like the sun expanding the 
horizon, O disciples, touch the feet of your teacher, as if he were the Lord Siva 
Himself out of your sense of gratitude to him. (49) 


warenfadaa fanferdtatres panera shot 


Thus has been formed the Chapter meant for deliberating on the highest goal of 
life by over exceeding the limits of scriptural devices. (50) 
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Indological Truths 


Method of Expositing Oneself 
to Sambhu 


vars sate ata Wt Fe: 
wa waa vrata 11811 
As has been characterised as just Light, that refers to the Supreme I]umination 


of Bhairava. The autonomy of that I]Jumination is going to be discussed further 
(in this Chapter). (1) 


GTP: @ GaAs Vara worl 
Aa aeeafetaafed fret Tat 11211 


That Light offers its luminosity to all. Apart from that Light, there is nothing in 
the world. Indeed, whatever is there in the world is the luminosity of the Light. 


(2) 
SAISA WAI: Tareaasrte: | 
Bad: OfemeniSsrawey Vert: 11311 


The Supreme Lord acts as the demonstrator of the show comprising both creation 
and withdrawal of the phenomenal world automatically and spontaneously on 
the space of His Self: (3) 
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Fret pt Agelted PASTAS : | 
afiarenqaca fara faraqaa: 1s! 


Just as earth, water, etc. get reflected in a clean mirror even so all events and 
objects of the world get reflected unmixed in the one Lord Himself. (4) 


aaa fa TAetoraartey | 
aan fe fret ed SaAarasrad IG 


Any object gets reflected exactly in the eye, mirror, space and water. This fact 
goes to prove that cleanliness is the criterion of reflection of anything in its 
exactitude. (5) 


Tet arastaatarar | 

aan papa weary 7 eid ve 
A beloved seeing the handsome reflection of her lover secretly in a mirror 
becomes gladdened, but (getting mesmerised with the perception) when she 


tries to get a touch of him with her emerging breast, she does not find any 
satisfaction at all. (6) 


4 fe caiseg fase BAG ae aa:! 

Hea afahfasasrdtieanta 1 1 
This is due to the fact that the touch of the mirror is not blemishless as is its 
viewing. That blemishlessness in this context lies in the arrangement of its atoms 
of one and the same nature in complete proximity of one another. (7) 
NOTE: 


There is visual reflectivity in the mirror due to visual atoms lying in close 
proximity in its make. Since the same is lacking in regard to the cutaneous 
there is no possibility of her feeling so satisfied with the touch. 


mfertaieret atari a 
TIRE Het ASP i C1 
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Blemishlessness, nairmalaya, (in this context) means the capacity to see 
something different from oneself as identical to oneself, this has been stated by 
my great teacher, (namely, Utpaladeva). (8) 


Wet Fetes afar ada: | 
AMMA: FTAA SA TAfessat 11211 


The main source of such a blemishlessness lies in the Lord of consciousness 
everywhere which, however, is partly manifest as per His wish everywhere else. 


(9) 


want yada agains fe ad 
aeTAaet Seeraa canted Il oll 
That body is illusory which is obstructive of entities. Out of the same but opposite 


of them is that body which is of the form of the real knowledgeability as well as 
not obstructive. (10) 


TATA TART 
fastfa axel faranfafaragenfact 11 2211 


The Lord Himself, as the bestower of the gift, assuming the form of both the kinds 
of images, that is sad-vidyatmaka and asad-vidyatmaka, flourishes everywhere 
as the reflector and the reflection. (11) 


wea Aas earner | 

fartey tam aed Ted WT Food gz 
The scholar who has said that it is the luminosity of the eyes which due to its 
cleanliness is reflected back in a reversed form (and hence there is no role of 


any Lord at all here), is being asked hereby to explain what he means by getting 
reflected back? (12) 


eea FAAS: | 
aq dare aed Hise: SMT J gail 
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The luminosity which is operative there as different from that of the body 
belongs to the owner of the body himself, if it is the owner himself who is serving 
as the recipient of the reflection, then he ought to do his job by himself without 
any necessity of the mirror. (13) 


fara asifsateeracarnd: 
BY sead aed Pst A APU 1g 


On the assumption that it is the reversed form of the luminosity which is received 
by the recipient as his own, the image ought to be seen on his face itself and not 
in the mirror. (14) 


Taye eset Wasa 
q ae Beare FRHTAERATATT 1124 1 
In that case he ought to feel the image of his face on the face itself through touch 


and own it as his and by no means as entirely different from touch and just as an 
object of sheer awareness. (15) 


BUG AAPA: | 
ata ae seq dofafattary 1261 


He ought not to find the reflection as source of sheer form from which touch, 
smell, taste, etc., all have disappeared such is what is known as reflection. (16) 


PMA WAT AAAS ATA S HATTA: | 
ST Meaaarararcas ey Ss Faheetg: 1129 11 


Disappearance of touch, etc., from the reflection is due to their non-receptivity 
while the non-receptivity is due to its invalidity which in its turn is owing to 
absence of contact with the actual object which is due to instability of the mirror. 
(17) 


aa Ua Tecnfaeat Are Tew | 
Tare Gfeerdisa aqgel G SITS: R211 
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This is why qualities like weight, etc., are not carried by the image. This is due 
to the mirror’s reflectivity being conducive only to form and not of any other 
quality of tangibility. (18) 


weg 75 eq aes at Te | 
TUR Ta cteeaatae: HAM 118811 


This is why the reflection is not reflected as separate from the reflecting mirror. 
The mirror serves as the basis of the reflection while lamp, eyesight, etc. are 
accessories in this act in an order. (19) 


aaa afsaarad: TOL | 

adearaty tea fasesfacgaa 1! oll 
(There is reflectivity in the flame of lamp, eye and awareness no doubt) but in 
these there is lack of stability and in awareness in particular there is all-round 


cleanliness and hence reflection is formed only in the mirror (and not in these 
accessories) as a separate entity. (20) 


Uied taeda aid aegsa | 
FSM Ae Aald AAS AAA ATT 1128 1 


This has been shown by the Lord of the gods for the sake of bringing awareness 
to the ignorant for whom real is only what is tangible and nothing else. (21) 


witeria taal a eereaeenfa aft a1 
eels Hearty afeafa HAGA 12211 
Objects casting their reflection are not independent. Norcan they be characterised 


as absolutely stable or unstable. It is owing to the grace of the Lord that things 
are appearing as such in the state of cleanliness. (22) 


a em a Seg aa aaaan a oe 
qa aera 4a aeqeadt Baal 
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q dae i a featy an frofata 
ya Ale: weafata Prefesredofafs: 112311 


The illustration of the reflection of the mirror is adduced here with a view to 
making subside the sticky illusion of the attachment towards the worldly life by 
making it out that the reflection has no footing, no form, no timing, no validity, 
no attachment, neither any loss nor intensity, neither anything unreal nor any 
substantivity. (23) 


sa vefeiasya vfaferacil 

weer Vaart aq wages wads 
TSR Wes: WR: SAPS AAA 
Ata THA SR: VATATTAT 14 1 
fofourfrurisfatretscatd | 
Faararears wreaey vicfara Warfeaq 1&1 


In this exposition of the mode of reflection, the reflection of the word is called 
pratisrutka. The sound of the word heart is not a product of the word itself as it 
is heard best by one approaching the speaker and faintly from a distance. So is 
the case with the sound produced by a covered cooking pot having a certain hole 
in it. It is on the nature of the sound that the state of the cooking is understood 
in the same way as one understands the sense of the communication from the 
look of the face. (24-26) 


SAR Sey waa | 
ane den paragaHta fafa 1211 


As in a mirror, one feels that the image belongs to a certain person, even so in 
the case of hearing the person concerned feels that he is listening to the words 
of a person acquainted to him. (27) 


fra farses viata aad: 
THAT: VAAN: vated WaTeRHH 12211 
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As it is essential for one to view the reflection directly in front of a mirror, even 
so it is essential in the case of hearing that the listener be in direct reach of the 
sound, (28) 


Teme cafe faa vfafraret va 
rarer fra usdefgd Apt aq: uReI 
One can see the reflection without seeing the origin of the reflection. This 


statement is elucidated by the lover standing behind the beloved and seen 
reflected in the mirror by her. (29) 


RS Bread aAeradonscafeerd i301 


In this case, the confrontation is explicable in terms of the sense of identity 
between the original and its reflection. (30) 


sa: Hufefiforanrt Acuff 
FeATH UTR Gell AAA 113811 
(Necessity of the confrontation between the sense organ and the object sensed) 


finds its elucidation in the event in which the word spoken by the speaker from 
a closely covered location such as a well, etc., appears as someone else’s. (31) 


am Weraraeaarrean At at aA! 
TM TeMaMHTITaIeA Aha A aL BRI 


As one lying behind the mirror does not see the reflection of the face reflected 
in it, even so the hearer lying beyond the range of hearing does not hear the 
sound. (32) 


Wal 7 aahiern: wafers Tey! 
afreatryd wa aera fgitra 113311 
at gq wfafarrd afara araiferatl 
qeaare fe a eeiresrarechyaa: 13x 
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The word, if not uttered, does not reflect at all. Utterance and hearing of it 
follow together which does not happen in the case of the hand and its shadow. 
(33-34) 


seal Vaheitsya wfafarracas | 
Wed We ca Wafer 113411 


After explaining the nature of reflection over there, now we come to speak 
about the original topic. (35) 


WR AAA AA SMTA FR: 
Ssaaste qerrageritatenhea: | 
TRA: Wiha ATMA: 3G II 
4 Ae STH IRSA 1131911 


Word lies in space which is delightful and is the beautiful abode of its inherence. 
As distinct from it, touch is born of forceful strike of something pinching, cold, 
hot, etc. Its location lies in someone else’s bodily striking as it is deflective in 
nature. This is why it does not remain at its main point of origin, involve, as it 
does, a series of events giving birth to one after the other. (36-37) 


Ua WA Wet Ta Saleh Spe!: 13CII 


In this way, the sensation of smell lies inside the nose and that of taste in the 
saliva effusing out of the teeth. (38) 


am a eo vidtatad er 
agree fen fe mead! 


aa Tareastraeanfear 
a aeadsanr fat feerd cafe 113¢11 


As any figure although reflected in the eye cannot be seen without the 
cooperation of the inner being or help of anyone else’s eye; that is the case with 
taste, touch, smell, etc. inasmuch as here, too, cooperation of the inner being is 
a must (though not that of anyone else’s eye as all these are felt within oneself). 
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Aan Sater feed 
afe aemafqa: FAR: Iso lt 


This is so on account of the location of these sensations being inaccessible to 
anyone else though these, too, theoretically being liable to external perception. 
(40) 


ata s fretreneercaren nrg fthza— 
WAR AC Hal! 

Tal Aare Viafarafatsa 
TanitHa Fad Va ASL Se 


The inner organ of knowledge, antah karana, produces effect in accordance with 
the sense organ being in its proximity in the act of reflection. (41) 


a 7 Sarearenireantad 
waft a fea ada: ! 
ata: feera: easfareafeta 
ward: atafedeaniea: ise 


On account of being a matter of memory, any action of that nature has nothing 
to do with the present and hence remains ineffective practically though its touch 
may be brought to the sense organ concerned to recreate the touch by way of 
remembrance ineffectively. (42) 


HATA AEA AST: 

we dferaiafaraceet| 
ait TT eater: Gara 

a ata weary afsaadt iss 


In the case of absence of the object concerned in the external world at the 
appointed moment, the subject’s own self reflects itself there in the world and 
gladdens the close touch of the sense via the memory in the nervous system. 
(43) 
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a Gate favaarearradad 
Tae MAAS AST fare faveerarL 1s! 


Therefore, what one needs to do is to submit oneself along with the entire world 
to the Lord via the mirror of consciousness inside which is being reflected the 
clean universality of Him. (44) 


aq Teeqearen: wafattaanr:| 

TTI Aha Get Pasa isy ll 

an favafie ate vfafattacnsad| 

VRRIAATAAM Td THAT SG I 
As smell, form, touch, taste, etc. are being reflected (in the world) along with 
the attribute of the (canvas of their reflection) like the particular shapes of the 
mouth reflected on the blade of a sword, even so the aspirant should accept 


the world in his awareness along with the luminosity and autonomy of the 
consciousness etc. (serving as the canvas). (45-46) 


aa a Wdd: Taos CHfleh Adal Taq 
Victors Ta ate Baa: Taesaas iv! 


As reflection appears all-round clean on such a piece of crystal, even so should 
appear the world in such an awareness. (47) 


TOMAS AW UAH ATA AAT | 
HA: TASHA Tel A WH aM SCI 


Perfect cleanliness lies there where one’s own figure does not find reflection. 
This is why awareness can be absolutely clean but not any gem as it receives 
one’s own reflection. (48) 


Wafer a faray area aati | 
wea viata fr farrrafererary ist 
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Reflection is deposited (in the mirror) by the reflected object lying outside. 
When it gets completely reflected (in the mirror to be regarded as its perfect 
representative) what else of it remains there (in the world outside)? (49) 


Feta oro fataq freactaatrerd | 
aaa vidfaracadta ase AMT |4ol! 


Whatever be regarded as the cause of the reflection, that also is eventually a 
mere reflection ori the canvas of awareness and otherwise is nothing but unreal. 


(50) 


SATA Aaa a eag SAAT | 
aa faraa wate FTI 1421 


Thus, it is by virtue of the sound logic of mistaking the reflection as the original 
that is flourishing the empire of reflection all over world. (51) 


wy fren fare vicfrat Ber Taq 
fer put grad dfs Aq aq faraqerary 4 


Now the question arises as to how can reflection be possible without the original 
object? But, what can we do? It looks like that. Therefore, now, we may call the 
reflection itself as the original object. (52) 


aa decermararg fara fort ferqerdl 

FTA Cada GEA FE GT 43! 
(If the problem is posed that) there is no definition of the original of the reflection 
as how to describe it. (As an answer to this problem) that which remains unmixed 


with anything else and appears as actual in its own capacity, that is the original, 
as can be elucidated by the face. (53) 


TASUATET WOTAS ATA | 
Vara: Gemaxitentead 14s 
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This definition, however, as bearing out the form of anything different from 
it without any loss to its own real form is applicable to the reflection as well. 
Examples are the surface of the sword and the mirror. (54) 


sai a Ola aesfa dared! 
SAHASMSHT A ath GTA: 144! 
It is also maintained in Yoga@caéra Buddhism that in matters of the external world 


also, the intellect, though assuming the form of different objects in course of 
their perception, does not become many. (55) 


Now, is being put forth the definition of a reflection: 
aac widtarary cert fo dager! 
SISTA SOTA HST TART | 
Wiaferattit weet aed Bat Keil 
Reflection is said to be that entity which without getting mixed up with anything 


else manifests itself with the aid of something else without the aid of which it 
cannot manifest itself. Example of it is the reflection of the face in the mirror. (56) 


aeaaate Tees AAA 
Taras atet far ufsfarad 4 oad lull 


The world is mixed up with its awareness as it cannot appear as anyway separate 
from the awareness. Is the reflection not called here as the eventual reality? (57) 


TR Bae sH area erapeTay | 
Wa FY BT Ty Aa aM GCI 


This is the arrangement of the definition of things here. There is no harm in 
naming reflections as the actual objects altogether. Wise people concern 
themselves with the actuality and do by no means permit themselves to be 
influenced by rumours. (58) 
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aq 7 Wiafaraes for fara vetficeeta:| 
fe ad: vfafard fe frat crereagta 7 l4etl 
Now, to take up the problem of the possibility and impossibility of the reflection 


without the original object. The question is does the original object not lie in its 
identical form in its reflection? (59) 


WALA AANA Wes Aaa 
4 Seda J Weata waeafa gol! 
Therefore, if this characteristic feature, as presented herewith, does not obtain 


in the reflection, it does not cause any harm as it gets reduced only to causality. 
(60) 


cata a fafa Aer aera 
Padreron a Heaacary B74: eV 


Out of two kinds of cause, what is operative in this case is not the material but 
only the efficient which incidentally can be applicable anywhere. (61) 


3 Wa Watt CATT 
PP are Gardtefaarpia: eI! 


For example, a lover can see the image of his beloved reflected in the light 
ahead of him owing to the intensity of her remembrance in him. (62) 


TaN Uaerecl ra fossa 
werrala aa afag fess quatre 116311 
Otherwise the beloved, who has been separated from her lover, when coming 


to be remembered by him, may not appear before him if not in the form of 
reflection. (63) 


=  pafighed aq | 
qarega fafa aA Pacwarestt 1x 
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Therefore, it is certain that in between the lover and the beloved there must 
be some intervening factor like the intellect owing to which in the event of 
separation, the image appears in the form of imagination and dream. (64) 


att fafa eaeaq wpa: Gl TSR 
sei favafae aet atafaerat 
Wife Tas A GCIIVEIe: GG I 


In this case, the role of the efficient cause may be played by the forces of the 
Lord. Thus, this entire world is to be regarded as a taintless reflection of the 
Lord on the clean canvas of consciousness devoted to Bhairava and hence as 
due to the grace of none whosoever. (65) 


srrartfant area fared wf wats 
TH TO wast eat Sed MAP ee I 


The dependence of the Lord on none in this respect is His oneness with the 
world which is known as His unique and supreme genius. (66) 


FPA Ta HPeaerawnert| 
alfa Ot Ta afpeaget Fa Wy: esl 


The Lord remains always united with His Supreme Force known as Kaultki 
as it is She who has expanded His family who otherwise is shorn of all familial 
relationships. (67) 


Taser BI a aes sit Sa: | 
arate: Fale aa fara fageaa rec 


This conjugal form of them is known as sanghatta while His Force is known as 
the Force of Delight on account of whom this world is released. (68) 


WIR aa HoT sat fred 
AMIN Ted ees GT fast: GW: WAG 
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This Devi, divine essence or force, is known as the transcendent as well as the 
immanent. She is the essence and the heart while that transcendent Lord Siva is 
the release of the creation. (69) 


See ST fara HrecaHfsrit | 
Fes Al AT Fath A! loll 
Mt yaa a Agaqaacad afttan 
In the Deviyamala Tantra, She is known as Kalakarsini, while in the Mahadamara 


Tantra, She is named as Sri and Para at the top of all. In Parva Sastra she has 
been accorded the status of the mother. (70-71a) 


BoE SPARTA ATA | 198 1 
POMPEI Mar A WT Wy: 

aa yyeren Sift Passa ier! 
aa ST: TI seat we: Soe rear: | 


In this act of their mixing with one another, sanghatta, contemplation on them 
as forces of consciousness assumes the form of their supreme controllers as the 
power of will. As such, being agitated it assumes the role of their controller; 
then are born the terrible supernal goddesses acting as directresses of the path 
of Siva. (71b-73a) 


TUAIAAAM F: WTYSHAH: 1931 
Waesfavarsara aah Fert: | 
Fa WOT sat Sh A AGAVSePL Ihe! 
Gucafard Persist | 

a: WEA AS TATA: ho II 
SAMI Baas wad Tay 

Be carartes feerfooesy Tea 119611 
Sate faatenrsetyaaararag : 

Be desires fa-ata afta: eel! 
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The self-contemplation which is the beginning became the sole hero, became 
sustained in the capacity of the power of knowledge on account of unfolding 
whatever deserves to be known. This is the higher and the lower goddess who 
create the group of awful mothers continuously treading along the clean and 
unclean paths serving as a single lamp. Unfolding the agitation when the part 
of what is to be known becomes empowered, then depression becomes set in 
the consciousness. That state is known as the beginning of that of rigidity in 
whatever is to be known. This is the context of the seed which yogins pick up. 
(73b-77) 


PoMMHigetan asaya a a 
Ta fe a acy geaoncaha sag ici 


The Will-power is said to be of two kinds, agitated and unagitated which should 
accord resort to the desired object in a twofold manner. (78) 


Sarasa Wa SAT TETT| 
SSNHP: SAFIN wT 11911 


These manners are one in the form of quick illumination like the flame of fire 
and second as conservation of the desired object steadily like that of the earth. 
(79) 


SATA s Feary TAT 
aay fayaeed Ol Ag Weary: Ieol! 


Although this is to be understood profoundly in the power of unfoldment even 
then that is not the ground of the established ground of birth of diversity. (80) 


TOME: WETAGSA WAT! 
MIA Stet FT Hea 1281 


Icchaésakti this term has four letters involved in its composition. It is of the form 
of root and is regarded as supernal bliss. Due to lack of agitation in it, it does not 
act as the secd of anyone. (81) 
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Vata shia awed Aa 
aster Gaal wo arate atsazcay 122 
ay: CRAs ayo Teafeepia: | 
a afaratHsisaaragya C31! 
aaisaeesd tees wed also fag: 
seater afer fr waq cx 
STURAA We: Mara: | 


To cause agitation is the task of consciousness. It gets agitated within itself as 
well as causes agitation in others. Agitation should be an attribute of knowability 
while causing agitation, ksobhana, needs to be taken as instigation to get agitated 
and be externalised. The whole world lies in a potential form compressed 
within the Creator (like the feather, etc. of the peacock in its egg). Each item 
of that potential content serves as the seed. The agitation within the Creator, 
though unwilled, is known as ksobhanda which having attained oneness with Him 
becomes creative. The disciples of the revered Somananda have characterised it 
the basis of (creative) agitation. (82-85a) 


Sraertrone Taya Ta C4 1 
: a . +1 
The aspiration of consciousness without manifestation of any specification in it 


due to having remained only in its cognitive form is known as the seed, bija by 
virtue of which vowels are known as seeds. (85b-86a) 


awe dhrey dare fafagen a se4a:1 
ad meas wRagAaed Facies: Zk II 
The unfoldment of this seed is known as the wish to create the multiplicity on 


account of which becomes the creation obviously acceptable as separate from 
the Creator as sheer Consciousness Itself. (86b) 


TT Ms: MOT FT PNG 
ToRATAN Atal Fe 112911 
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This agitation and the consequent act of getting agitated, though remaining 
silent in other letters, i.e., the consonants, become forced to get rid of their 
silence by virtue of the consciousness. (87) 


arate fafagerdt afer: | 
PUA MAd aMwTeIW4ts Nec 


The wish to unfold the multiplicity from within it with the aid of contemplation 
and by virtue of getting one with it, becomes fulfilled by turning into the basis of 
the agitation, as it is called. (88) 


Adee 24 francais 

fasaaisned: ad ate fara faaceifa 12ei 
Consequently that inner awareness wishes to unfold itself in the form of the 
creation as different from the Creator Himself. As a result of this wish the entire 


external world as the original of the reflection gets expanded from the seed (of 
the consciousness). (89) 


arenas aad fet Aa 
HALA TEM AMARA: loll 


Thus has been expounded by me the operation of the forces of agitation and 
agitator as received by me from my revered teacher, the great devotee of Siva. 
(90) 


Fed Fre We ste qeagery| 
ata afta AacatneazeaA 1192 11 
aaa a faa Ta AAA A 


Let us come to the main topic. These four letters, i.e., r, 7, Jr and (7 are neither 
seed nor the female organ of procreation, bhaga, the basis of reproduction. They 
are self-contented and hence are characterised as immortal. (91-92a) 


Sa Wed Gtorh AE S21 
TOclgaarpneaaaeaas sro | : 
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ASTM: RK: CST GATS: ASAT S31 

Taree ATT TS esas fataraaary| 

apa sear Fafa ex 
Thus, the five letters, which have already been referred to, by getting coalesced 
with one another get transformed into various forms. (Such as a + a = 4; a + i 
=aijat+u=0;a+r=ar;a+oO=auj;itu=y;u+a=v). Due to interaction of 


desire and unfoldment they have assumed peculiar forms. However, delight and 
consciousness uniquely remain constant in the force of the desire. (92b-94) 


frenfata create 
TMI TA SSAITA 13411 


The triangular e (Q) is said to be beautified by the delight of manifestation (as its 
three angles stand for desire, knowledge and action). Unique delight and force 
remain constant with them. (95) 


Ratnigaare asd: sectertry 
a Wareariste Wrest <1 


The two triangles combined with each other assume the shape of a hexagon. On 
the point of unfoldment these angles also become identical with the Creation 
(1.e., Saddnana). (96) 


frat: Ope wonftoren: We! 
SSAA: MA FB: WrHaAaaey e911 
qe wet agar arene 
FSA Fa Feast ee 
auaaadaa afrat carat feral 

TU Maca HfaaMsaR AIP: S811 
STATA RIAA ALA: | 


The agitations arising in desire and unfoldment and within their products also 
assume the same form and are not separate from them anyway. What has nothing 
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higher than itself as also the delight have no varieties of themselves. As such, 
how is it that both of them have assumed so peculiar forms within themselves? 
Now listen. The Lord of consciousness is infinite. His is the abode of endless 
forces in Himself both in regard to their emanation as well as merger. The whole 
has emerged out of the operation of His forces and He, the Mahesvara is their 
Lord. (97-100a) 


SRITAAHSUT FM DHEA: Rooll 

Herat fara Tecesrselfeaq 

USsavHI ASA fet AAT Noll 

Weer set gal a oar 

A TeAea SCA: TAMA: ROR 

MAYA FF CaaS aaa, 

Taree staat Waa AAT 1120311 

Uta WK we feaerh: Spe ay: | 

savage ath epeisyafaradth 1Ro¥tl 

Fayercaad: we wre stg | 
If the Great Lord were to remain in a singular form, He ought to have 
relinquished His consciousness as well as Lordship as pitcher, etc., as limitation 
of illumination is the obvious feature of the inconscient. Distinct from the nature 
of the inconscient is the nature of consciousness and hence it abides in unlimited 
consciousness. As such, the mighty forces of the great sea of consciousness take 
resort to Him as waves of mutual interaction. This mutual interaction of the 
forces is said to be the manifest form of His force of action. In this fourteen-fold 
abode of Him in which are being manifest His three forces, lies the significance 


of His trident as has been spelled out by the writer of the previous scripture, 1.e. 
Malinivijayottara Tantra. (100b-105a) 


Presiae alad Westenra ify: 1190411 
Wert TAS watsig Aarad 
soe aM fora aha award 120k 
wea wierd: Sierra: Bperl 
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Cartas Fal Y VERT 101! 


The enlightened teachers have characterised this world as blemishless on account 
of the fact that blemishes affect the forceful and by no means the force itself. 
Desire, knowledge and action may affect their possessors if cherished separately. 
In the case of their taking resort to one and the same person together, they 
eliminate the adverse effects of one another by themselves. (105a-107) 


4 aatragnead tacafantraed: | 
cheyaad: ads aayerry | 
SAAR] TAAMTAIN FRSA: RoI 
Thus, as these three forces are obstructive of the adverse effect of one another 


in Siva, the yogin’s absorption of himself in Him makes him quickly spotless. 
(108) 


SA WATT AT Sh | 

MEMS TAA TMAH Spey Roll 
Thus, beginning from the initial six (s, 7, lr, l7, e, ai) letters with addition of o and 
au with them these eight letters being multiplied by the number of goddesses 


associated with them which, too, are eight, the number reaches to sixty-four 
which is the result of variation due to externalisation. (109) 


sare: A ta AY: Wheteay | 
PAA TAPAMAT AM GAGA ko 


Herewith the unique force manifests its body and makes it obvious in spite of 
retaining its form as the point. (110) 


Siearai feat argaiaeraha 
sas: Warn 4: a fag: weal fe A: eee 
The point (.) remains the undivided light and the supreme for us in spite of the 


rising from within it the moon, the sun and the fire by virtue of the power of 
action since it is Siva Himself. (111) 
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TRAMs Fag WAT 
CAUSA TEM APRA: RI 


It has been stated by Lord Siva Himself in Tattva Raksa@ Vidhana that the power 
of the human individual is pervaded by Siva in the lotuses of the heart, the 
middle of the eye-brows, and the brain. (112) 


agent caer fargfetrcracey | 
Msa AeieaH: We: Tdoforearafeera: 1122311 


Through the breakage of the sound on these locations needs to be understood 
the start of the point which, indeed, is lying there within all living beings in the 
verbal form. (113) 


ay aedfaan fftsracrafasd 

sadeaeatas farce a aq ieevi 

ea afaaatsa War Wee aI 

at Wal a ot St aftasiaadsta a geal 

qT WHataern Tee Ae: 

feacater frat fer g afafaced ware eel 
(That verbal sound) subsists within all inactive having divided itself into the 
below (apana) and the up (prana). The teacher has said that the light is shorn 
of peculiar attributes like pleasantness, bitterness, whiteness, redness, etc. and 
is self-illumined. Neither the sun nor the moon nor even fire illuminates it. (On 
the contrary) the luminosity of the sun, the moon and the fire would do nothing 


in the absence of that Light. It is the light of one’s own inner being, which, 
indeed, is the illumination of consciousness. (114-116) 


TATA TTT TAs TATE : | 
warn aft deraferarntataaany 11220911 


Being hidden by the peculiar superimposition born of the autonomy of the Lord 
it attains the peculiarity of bitterness, etc. (in the form of the sun, etc.) (117) 
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sarrista waty: ofa: crereat afer 
Tareas WaT: VATA RVI 


The ray of the sun, difficult to bear with otherwise, when looked at via water, 
becomes pleasing to the eye. Look to the effect of the superimposition! (118) 


Paley varisaaqafinditad: | 
MAHA AeMAd VA Mead ieVeil 


The light of the sun, etc., has been defiled by the superimposition. It, therefore, 
must essentially be the Light of consciousness belonging to Siva. (119) 


VaR qoaradt gt sped Sperl 
WHRAATANTAY AHA SAT WRoll 


The sun is obviously the fully manifest light while the moon brings down the 
light carrying with it the essence of the objects which are to be illumined. (120) 


ya warfare: Ba: Fa waar! 
seman dt eacaracgut feertig 2211 
Tara TAL | 
The sun is the measure of testing the validity while the moon is the object of the 
test. Both these are interrelated with each other and yet are independent of each 


other. They are the subject and object of each other and thus are interdependent. 
(121-122a) 


amt sacrragd faaurg: wentita: e2Ml 
asd Fe: W aa WaghkeAa Aq | 
Therefore fire is like the consciousness. On account of the variety of its light, 


it is described as citrabhanu, possessed of various kinds of light. The supreme 
essence of fire is the same as that of the knower. (122b-123a) 
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fata gq fasaarerarerafet 1122311 
aaa fafaat aA: 


Consciousness, on the other hand, owing to its nature of becoming identified 
with the object, does not depend on anything else. Owing to its autonomy, it 
is characterised as the knower particularly as different from the object. (123b- 
124a) 


SIVA fea: AWA 
ad wataefaaaarqseferm 
Fire manifests itself in various colours due to the object it burns and hence has 


been described by the Great Lord as citrabhanu, possessed of various kinds of 
light. (124b-125a) 


ATAPI BAS: BW UI 

Feertraineaesht Seal VTATAEA: | 
The status of consciousness is different from the coordinate complex of the 
object and the means of knowledge, ‘I am the knower’ enjoying the position 


akin to that of the knower of the scriptures. This is the 'I' asserted feeling of the 
knower. (125b-126a) 


Ha Wa ad MATA A SAM: URREI 
aq Wl Mam sen Porat 
The knower is ignorant as he does not share the experience of the real Knower. 


There does not lie any knowledgeability where it stands in need of having 
anything to be known. (126b-127a) 


TT SMA AAA AAAMTAMT 11% VW! 
ada FM wreawargaiefera 
THAT Gata: HATHA AaSHAAT RWI 
stata adit yor argeenfeation 
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In spite of manifesting itself as knower, known and knowledge, consciousness is 
not bound by the process of time and hence remains constantly awake in its full 
form. (127b-129a) 


Trelieeg fora arerahtesarcHatrad 122811 
Hara Wea WE | 


The act of cooking, etc. is bound by the process of time. Following the last 
moment of cooking it has to stop from the act. (129b-130a) 


Te VHA aaa feta 112301! 

aft Wet dared 4 cuted! 
Thus gets established the luminosity of luminaries in the form of the sun, the 
moon and fire. (They as such, may appear and disappear) but the essential 


luminosity which is the main object of contention here does not disappear 
altogether. (130b-131a) 


WH AMAA BI SS AGS TEM 1V3Vll 
ATA AA BA SoA 
AAR Te AT GATT PTTL R32 II 
FRR aera wMerHtfaay: | 
Out of these the first short form is said to be solar while due to inherence of 
agitation and delight in it the second one involving a longer pause is characterised 


as lunar and knowers of scriptures have called the luminous one, the lengthened 
as in that of fire. (131b-133a) 


SA Vea afer aaa Sia 1233 
sai fagan wed frafesget 4a: 


Fire is sheer illumination in all the three worlds. It is said in the scripture as the 
point (bindu). It is rather the point representative of Siva. (133b-134a) 
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ANY Vas TSOATATAYATA 123% 
Tiel: Weaafautaqcaafeern: | 


Bindu is different from the letter m which is only its shadow, r, | and h are 
shadows of r, /, and visarga (:) remaining in the list as the sixth letter. (134b- 
135a) 


SH US CHATHAM AM TAR: R34 I 
aaq Wee: BIS= RureMIshy aI 
The vowel i is a shadow of the consonant r the role of a vowel. In the same way 


a assumes the form of ah and thus becomes bindu (.) as well as visarga (:). (135b- 
136a) 


seaifafagarat a viet sift we 11836 1 
aa atvagmefa faeriicrea yar 


The power of creativity latent inside a is known as the higher form of the 
kundalini. It is this very force which being agitated tends obviously to manifest 
itself in various forms. (136b-137a) 


Set GT RRA HATA 112301 
HAN AA THAIS | 
Taare fratiar 3c 
yard ada faattea J al 
wfoprsterHt Pa WoTHPvSfecH FM 13s 
fartardest ¢ TI Hprsteriia al 
Raat TA PIAS 1g¥oll 
fata aera gftedenfasar:| 
FoI: Cara carseat aafitert fee: ewe 
In the Trisira Sastra it has been said in the context of manifestation of kala 


that a is the seventeenth form of kala, fraction, and therefore of the form of 
immortality. It has spread out in the form of point (.) everywhere indicating its 
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transcendent and immanent forms by the placement of the points one above 
and the other below to it (:). It illuminates all things (in the form of the knower, 
object of knowledge and the process of knowing itself) in its potential form. 
It is also characterised as the sakti-kundalika as well as the prana-kundalika. 
In the state beyond that of manifestation, it is known as the para-kundalini, 
transcendent kundalini its location being in Supreme Brahman or Siva Vyoman, 
creation and withdrawal of the world being illusory, the sheer will of the Lord to 
expand Himself out of Himself well within Himself. (137b-141) 


faat Wages SacI: | 
Ba: WON Ss FT Sas UATE gz 
It is sheer emission which being released and getting expanded becomes hamsa 


and prana and is pronounced as a consonant as it is produced by the contact in 
the vocal organ. (142) 


TER W UA aarepearyed| 
fates vere alferant wifrecrd 112x311 


It is symbolic of the highest abode of the Lord and is characterised as akula, 
unfamilial, while the emission of the world is ascribed to the kauliki Force of 


Him. (143) 


farina aren aera | 
SAHA HIM Wreseiceafa: ksi 


The emitting of the will of the Supernal Force lies in the fact that she goes on 
making herself manifest until her delight permits her to go on acting up to the 
end. (144) 

faet wa qarrerferdaaaraa: | 

Sa GPRS Geta aaa: gst 


The task of emission goes on revealing itself so much as does the vibration of the 
ocean in the infinitude of the waves. (145) 
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aa wa feanisanerpencnes : 
PAA AHPaySt SII se II 


This emission is a part of the sound ha and, therefore, it has been characterised 
in Kulaguhvara as kama, sheer desire. (146) 


AIA Hh ls aera | 
mapPAIaTeSs J MAMMA 1g sell 


It is that inaudible immortal sound which lies implicit in the throat of the 
beloved, in the form of sound, desireless and bereft of the act of meditation and 
sustenance. (147) 


aa fad aarera ATAPI TL | 

ad Ua fais ea agcepel feria: evel 

Tecpel aifearedtcan Feet: | 
Having concentrated one’s citta on that sound, one may exercise control on the 
entire universe. This is why as the act of emission is explicit in the sound A of 


the word hamsa, even so all the sounds from k to s (of the devanagari alphabet) 
along with the vowels lie latent in the emission. (148-149a) 


APMIHA Yd: Tals: SHeA Rvs I! 
TATA UhbA 4M Spe: 


As the K group of sounds get born of the anuttara, even so oneness with the five 
forces becomes explicit. (149b-150a) 


TOMA: CASTAMA UST: |R4oH| 
TE: THAT HATA SAAS : | 

A FRM PAH MAM EATATA: UGH 
fFSUaeta St Saal PTAA 
Saoreneatey Gat fara GAA gyri 
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From the integral and essential form of the will as represented by the sound 
iis born the group of the sound c¢, it, too, consisting of five letter manifesting 
themselves from their points of articulation in the same order. When the sound 
i becomes contaminated by its object, it assumes the form of r and /. The process 
of contamination works in a twofold manner, quick and constant. The quick 
contamination results in the group of f sound while the constant one working 
on / results in the t-sound group. The tendency of emission working on u gives 
rise to the p-sound group. Herein ends the manifestation of the entire universe. 
(150b-152) 


wes Waarad ad: Spel 
PAA PST: WTAE 112431 


This group of twenty-five sounds is extremely obvious. On account of its 
obviousness as also cognisance, these twenty-five sounds have been accorded 
the imagery of contact letters. (153) 

NOTE: 


More precisely, the word sparsa, contact in this context has been used on account 
of actual contact between two points in the vocal organ in the process of 
pronouncing these sounds. 


SOMA A SM afaeyfsacad:| 
a fastest aft ara ey sil 


The will-power in its two agitated and unagitated forms when getting inclined to 
form a series different from its own, assumes the form of the sound y. (154) 


Sa viento eratean| 
fasidasqacs ta aed F Teaht egal 


The same sound being contaminated quickly by its object and on account of its 
inclination to become different from itself assumes the form of sounds r and l. 
(155) 
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aegteeeeen search 
aaNet Weld gearwaty 14g 1 


Exactly as it did earlier in the transformation of y into r and /, the same power 
of manifestation willing to assume a different form of its dual action results in 
the outcome of the sound v which (being a representative of god Varuna) rains 
down the essence of the creation. (156) 


TOIT etaaarra:| 
agheerd afesifaeacesdtat et iig4o 


It is the will itself which being quickened in its action assumes the form of vdyu, 
air and of vahini, fire, on account of its luminosity and of dhara, the earth, on 
account of its stability. (157) 


Be Aer eead Wa Pred 
PORAAcaA ASA FT aferd: eqcii 
These four y, r, /and v sounds are known as aniahstha, staying within, on account 


of their entry within desire and unfoldment and stability there following their 
action. (158) 


TIM sR MASSE A ATT | 
eras We: ATA AAA 11248 11 


When vowels of the same kind coalesce with each other, they result in the 
outcome of the lengthened one irrespective of the fact whether they are long or 
short. Examples are i+i=1,1+1=1,i1+i1=1. (159) 

THR AI way frat aha: 


STAM GAIh TAG 2G 01! 
wafasata cert art: asta: pe: 


saragat ura fedtaats Wars zee 


When the letter a coalesces with the same a, it results the second position. In one 
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case, it becomes lengthened and produces delight. Example is danda + agram = 
dandagram. In the other one, it remains the same 4 particularly when followed 
by the same guna vowel. (160-161) 


4 vate aa as fatarerca 
Soa UM HAT SA AM Vea Sled eer! 


In this case, the agitation does not prove sufficient to lengthen the vowel a. 
Desire bereft of action remains stunted by the desired. (162) 


vires fren seqarra 
aafafaayaitersisiteratiate ferry 1263 


Quick dispersal from the stasis results in a threefold result, namely, unmanifest, 
manifest and fully manifest. (163) 


saa fren agerarattegd:| 
AAA TAS LAAT RON REI! 


The desired object in this case takes a threefold conversion without any movement 
away from its original status. That conversion takes place owing to addition of 
vehemence and instigation for exercise of autonomy of oneself. (164) 


afenieg Upe fara B-4 afaaa fer 
ad a Gansta) fard Wd Reh 1! 
The sound s coming to the verge of manifestation assumes three forms as 5, 5, 


and 5. This is why the statement goes that in the sound s the entire universe is 
shining clearly. (165) 


aad aw aa aftredaraard | 
aay Asa FT WATT Ie 


Yogins characterise it as the highest abode of immortality. On coming to the 
point of rest following the end as well as preceding the beginning the agitation 
becomes the highest state of immortality. (166) 
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APRA IATA, | 
eg A WaAfayad Waard 1VE1! 


Coming as the initial sound in the delightful words si, sukha, sadbhava, samavesa 
and samadhi it amounts to refer to the state of Brahman in its full sense. (167) 


sa MAM Teslceperyat| 
WMP M PACHA AMMA LEC 


Lord Siva Himself has explained it in the text known as Kulaguhvara, in which 
the unity of the Force and the Forceful has been actualised. (168) 


Ih qoqyclnnt AMARA Sa | 

fara Ta HerrHiRrr ke 8 1 
O Lady, I have explained this in that text out of my love towards you how that 
(supernal) state is (firm) like the closed beak of a crow, bereft of meditation as 


well as sustenance in that state, which is all-pervading and shorn of discontinuity. 
(169) 


aA Wit aa Fee waver! 
fareg aA Tea SIasmVea Ala igwoll 
(I have explained) how in the interaction (between the lover and the beloved in 


the act of sex) there becomes manifest desire in fullness particularly when the 
pervasive ambrosia of the individual falls from its position. (170) 


ST ieetay PACA TST : | 

Pes WW UA dea TS ASA 1281 
frame farara Tearep tela: | 

sot Hr fas a fora Sat PST ell 
wae: frat Sea saad | 

aa we Gal palfafa al Akal AT: gst 
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Pervasive is the Force so as to conceal the power of illumination of the 
individual which is blemishless, a fraction of the highest abode and is intended 
for the manifestation of the world out of it. It embodies within it desire, will, 
pervasiveness, knowledge and action in an unblemished form. Assimilation of 
will, knowledge and action is said to be characteristic of Siva, Bhairava, the 
tremendous. One should try to reach that state, our teachers have instructed us 
so. (171-173) 


faved asfara 4 yd a fay a aI 
We: Haat areata waa SPT 1gvs 


Following the entry into this pervasive state there does not remain any trace of 
the past, the present nor even of attachment with the world and instead of these 
only the sense of one’s own pure being becomes manifest. (174) 


TTA Wsausal wai dt Wal 
Hy Sifeft Vagal AA Wset Alda gy II 


It is out of the primary vowels numbering six that all the letters are born. How 
does it happen like this? Being neutral, these vowels in themselves do not 
produce anything. (175) 


Tents tam areatfercarerecthtar | 
aa Wd Sade ta PRSTHA 11206! 


It is, indeed, the will-power implicit in these letters which gives rise to these 
letters as willed by her. (176) 


aaa BITE qaded fear ad: 
WTA WAS ATS TILA AL 1X9 


Since there is sufficient cause of getting motivated inside the isma sounds that 
they get agitated and become productive. (177) 


ASIII FR BAe fag: | 
US AIH AMM TAM ACA MAB: 119? UI 
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It is out of a combination of the impression of the object of knowledge and the 
will to know that usma sounds get agitated and begin to serve as the source o} 
agitation. (178) 


Utes TANT AAT | 
wetfa pid A AAA IRS HI 


The group of four antahstha letters are known as uésma on account of heat being 
manifest in their pronunciation. These letters have been characterised as asma 
by Bhairava, the spotlessly pure. (179) 


aplfe-sae We: AMMIMTA FUT: | 
area Tea a MATA AH RCo! 
aes oarsraqactan 


Goafarpasamragsaqae4rry kee tl 


The letters beginning from k and ending with h are said by wise people as 
sustainers of agitation. Being associated with them as womb, one has the 
likelihood of undergoing another agitation. It is due to association of the initial 
and the ending sound of this list, i.e., k + s, that is formed the fiftieth sound ks 
(@) of it. (180-181) 


ages age oT dada Hand 
se Ade Afadtcdearalaeyz eceil 
AqMAgeSIHeIe A ATA | 

sea agri aad Taras FT 123i 
SPATE AAC Ua: fercil 
TROT VeHade Fei aectaadl ueexi 


The group of four antahstha letters, 1.e., y, r, / and v in combination with four 
uisma sounds such as s, 5, § and A are denotative respectively of difference and 
non-difference. The first group denotes the difference in the consciousness while 
the second one shows the non-difference in the difference. Thus, all these sounds 
get primarily combined with vowels. Since they make the sound manifest, they 
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are known as vyanyjana, the breath in them, however, is the vowel itself. In this 
string of sounds, the vowels involved are basically only six, i.e., a, d, &, i, u, &. 
(182-184) 


yecade, Ti Ua A AEM: Faw: | 
SRT WHAT Aa: RCH I 
HAST seas Cpe UAE Fy: I 

ara AA Aaah seat sages Ay 12a 
Atada ayes sfaeacdoratesd:| 

wees a fe arate agnign fe aq ec 
stat AM a Sie: Get Wracrperd| 


The group of six divinities (presiding over these vowels are the same as are those 
presiding over the solar rays, namely, Dahani, Pacani, Dhiimra, Karsini, Varsini 
and Rasa). Since the divisions of the moon are implicit well within the rays of 
the sun, therefore, the three basic vowels being lengthened form expressly the 
body of the moon. The moon is none else but the object of enjoyment of the 
sun. Thus the enjoyer itself has put itself here in a dual form. A pitcher is by no 
means an object of its own enjoyment but of the enjoyer of it. It is the idea of its 
user himself which serves as its enjoyer. (185-188a) 


APR WITT H Aa: MRC 
aE Ser Wed srafteanfea al 
It is the supernal sound a which having assumed the dual role of the contemplator 


and object of contemplation performs the act of contact while the power of will, 
etc. serve as its object of enjoyment. (188b-189a) 


TERIA TSA WAM Ad eZ 
aeqeNOTqaa Wager Head! 
The supernal sound a when getting combined with ¢ and u become indicative 


of enjoyment and thus are produced the combined sounds like e () and o (aN) 
which are indicative of the enjoyer. (189b-190a) 
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PRA sal Atta Head 1120 
PoOten AAAS at Wary wie 


The Deity of the supernal sound a is said to be only the enjoyer while i, etc. are 
only the object of enjoyment and therein lies their potentiality. (190b-191a) 


are steak cs Aq MM daedd: Sp|ereeeil 
ata: woo fae an faery 
When the object of enjoyment gets assimilated to the enjoyer, obviously only 


the enjoyer remains there. Therefore, out of the six basic vowels only the three 
short ones remain as essential. (191b-192a) 


wea fred Weta WE Ae: 12821 
aa TAs Tot we: wid 
That group of three short vowels, i.e., a, i, and u represent the highest illumination 


of Bhairava. Therefore, this triad of basic vowels is characterised as the complete 
force of the Supernal Lord. (192b-193a) 


afar sal favaraisfraqaifad 11293 
favarrpraesqaea SIT ITAT| 


It is from within this triad that the entire creation has been thrown out. The 
aspirant needs to worship the Supreme Unbounded Force in the form of this 
triad. (193b-194a) 


Seay AeA Aaa WIAA Revi 
sane: a: parahwuttfesc4ry| 


This much is the greatness of the Lord. One cannot imagine as to how much it is. 
Who can imagine the extent of the Force of the unbounded? (194b-195a) 


TART 84: CSM: Veal 
foritrancaei fareare : | 
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This is why that Transcendent Lord on account of His autonomy and excellence 
as also by virtue of being associated with His power of expansion that He has 
assumed the form of the whole of the universe. (195b-196a) 


Us WAMTANGUPASTAT: 188K I 
fasaicte warn: wreratsaa Fiftsar:! 


Thus being equipped with fifty powers of forbearance the great Lord remains in 
His single self-contemplation forming the abode of several other forces. (196b- 
197a) 


Wafer sat Marastafqerd iesisil 


Thus, the goddess of mairkas really of eighty-one letters becomes accommodated 
within fifty ones. (197b) 


NOTE: 


Eighty-one letters of alphabet are as follows: 


1. Consonant from ka (@) to ksa (@) = 33 


2. Short vowels = 10 
3. Long vowels =. 32 
4, Pluta, extra extended, vowels = 6 

81 


WRrsaad weit: a Aa: 
TALASHAN AMIS WEA ATGAT esc 


Being controlled by the single force of forbearance this alphabet is representative 
of Bhairava. On account of being associated with the shadow of the forbearance, 
it is known as mairka, alphabet; letters of understanding of the composition of 
the creation. (198) 


a wearer retraite afer 
Watararay Feraieaerrot eee 
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wharsteal q 4a Warrants 


Owing to interaction of letters of different nature within it, this alphabet is known 
as malini. It is conceived in nine rows as done earlier on account of separate 
places of articulation of the letters. On account of calculation of the points of 
articulation in the vocal organ as also emphasis involved in the same process of 
articulation, the numbers of the letters become fifty. (199-200a) 


Ba ARTA WAM: 1Rooll 
Prat arafageas chat favaa afer: 
Thus, on account of His contemplative involvement in the form of sound, Siva 


indwells the world as its mother and father both together hence as its creator. 
(200b-201a) 


fart wa wirenisd Prafasgaa FA: 128 
WA paMtaa: ATS TRIAAA | 
This expansion is, indeed, the work of the Creative Force wherein Siva is 


operative as the point. Serving on the one hand as the womb of the creation in 
its infinity He maintains His transcendence at the same time. (201b-202a) 


soihosfarardar Carat a: Wat: Roll 
Tat: A warnl garaafreaat:| 
The subsistence of the Lord in His unlimited essence in the boundless universe 


is His paramarsa, contemplation, involving in it His playing the dual role as the 
seed as well as the womb. (202b-203a) 


NOTE: 


It is owing to this dual role of Him that has emerged the sense of ‘I’ within the 
creatures. 


STARA ROBT 
Tran frxacetaegerd fast: 
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Although the creation is the result of dual agencies of the Transcendent Siva 
and the Force of Expansion of the Saku, the contemplation that emerges is the 
unified single sense of ‘I’ representing the Lord alone. (203b-204a) 


THR Welder UPS Row! 
Warearsafavarygeat a Frei 


Creation extents from the transcendent symbolised by the letter a and ends with 
h and is a transformed state of the Force. Therefore, having withdrawn it from 
the state of entire expansion it ultimately compresses itself again in the same 
transcendent a. (204b-205a) 


aed favaradce weal AAA BW RGM 

areata aad faa ayeteia:| 
Thus this whole world lies within the fold of these two ends as represented by 
the sounds a and h (as is the extent of the alphabet) which is also the extent of 


the transcendent Force within which it has become compressed in essence by 
the All-pervading Lord. (205b-206a) 


aa states wad: Ayfedafa: Roki 
Therefore, it has been maintained as such by the Trisika Tantra. (206b) 

Gfadt safe afgra conft we afaa 

aedats SSAC ATA Roll! 

Tata Wt wt TaeTEATT 

fartpat mat: Gert gta add Roc 

ad Wa Baehsaarecafaya: | 


The world as consciousness, flourishes in consciousness and by virtue of 
consciousness. All these three roles of consciousness have come to be unified by 
the force of duality. Only one essence of the transcendent Bhairava manifesting 
in the form of ‘I’ operates everywhere by virtue of the Force of Expansion. 
Consequently, the whole world is a sheer mirage of the experience of delight. 
(207-209a) 
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Tate AY Md ST ST BAe 1120811 
meee ae eed CAM! 
sree: Gare Gd: PETA FA: Roll 


This fact gets elucidated in melodious or pleasing music, touch of sandal paste, 
etc., wherein with the elimination of the medium the throb which arises in the 
heart is by virtue of the force of delight on account of which the person concerned 
is considered as sensitive (sahrdaya). (209b-210) 


ye fagrracd pdet YR 
Fantast aaa SAAMTARTRTTEL 12881 


First of all, one needs to dismiss all the content of the inner being as if all one’s 
possessions were to be burnt in fire. This state of the inner being (citta) is known 
as cilta-visranti, resting of the atomic self within itself. (211) 


qeqaiceyad watate| 
FaTaaeararh: VIPAT: RVI 


This state needs to be followed by another state known as citta-sambodha, 
awakening of inner being. Under this state whatever has been seen and heard 
of, etc., needs to be surrendered inwardly to the delight of the Force of Siva. 
(212) 


AEE eer eal 

we: Wate aaradceraesa 112231 
Wrage aera areata 
framerate fat: Tea: TE: URI 


As a result of the surrender of all to Siva and the consequent contact with the 
bare inner being, followed by complete absorption in Siva, the inner being gets 
restored to its primeval state resulting in the elimination of its confinements 
known as the state of visarga, liberation, relating to the state of the transcendent 
Siva. (213-214) 
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Teenfaursd feed 

COTA RTARTA: AIS SAT MGI 
faaisa: 8 a wreheanfasntacrart:| 
fedta: © faerteg Fare: iReeil 
Tey fae Wea 

Memen sal & frfaeterdt Faq izVWIl 
aaa Gae: Weel fenc: fraara:| 
Tremenfateatraqeineoncre : UCI 
dia: a fate Frasers: 
wala: Feat faaancarcahadd: 128 


In the process of safeguarding the sanctity of the essence of the individual, the 
liberation recommended is of three kinds. Lotus of the heart is said to be the 
locus of contact of consciousness with its object. First one of the liberations is 
stoppage of that contact inside the heart. This kind of liberation is known as 
citta-visranti. The second kind of liberation is called citta-sambodha, awakening 
of the inner being. This entire world, including both, the mobile and immobile, 
appears in this state as integrated into one. Whatever distinction between the 
object and the subject remains here, all that distinction integrally is considered 
as owing purely to the device of Siva. When the distinction between the subject 
and the object gets completely integrated into one act of reception, citta becomes 
completely eliminated. This integrated state of oneness is extremely subtle 
where the Self becomes absorbed completely into itself. This is the third kind of 
liberation known as visarga. (215-219) 


Preftdtsaaed: sifagarivattsd 

a piste ats stay Faarctat 12201 | 

wat yoootered fp ante: FA: 
The doctrine has been elucidated in the Siddha-Yogisvari text. Here it has been 
referred to as kundalini, and seed has been taken as Self and hence as pure 
consciousness. It is from that consciousness-force that has been born the triad 


of the basic vowels, namely, a, i, u standing for the transcendent Siva, will and 
knowledge. (220-221a) 
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aT saauifeenfeaagatiat He URzwll 

aoricaanrd framicere F I 

SeVaAA TF WAST WH VE NI 

faquar qura eeareurral fe a: 

SieAafaered Aa: I: WMA 1! 
From a has come out its lengthened form 4, from i icchdé, will, and from u, 
unmesa, manifestation. From k to s have been produced all consonants. This is 
the manifestation of the creation in the verbal and consequently in its tangible 
form. These manifestations are internal in the form of sound as well as external 
in the form of concrete objects. Heart is the locus of the highest status. Besides 
heart four other locations of this category are throat, middle of the eyebrows, 
end of the force and the top of the head. It is the point (of consciousness) 
representing Siva which pervades throughout all these locations. Mantras lacking 


in involvement of their initial a and last consonant h in all the mysteriousness 
are supposed to be ineffective like the cloud of the autumn season. (221b-223) 


TReeaITMAMaaears FA Acad 

wa: Asafa at Aral saaeH: 1erWil 
The characteristic quality of a teacher is that he needs to make the disciple 
understand both the beginning a and the ending h, by virtue of making him 


know these he becomes revered like myself, indeed, as tremendous (Bhairava) 
as a divine being. (224) 


wean aearaaearagd Td: 
Teese Ws Aad wala RI 


Whatever sloka or mantra be, it comes within the fold of the initial a and the 
ending h. He who knows this, regards all such compositions as mantras. (225) 


faaintefayvaes aro a Frefta 
Utareraerd WAR PERT REI 
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It is the power of manifestation of the Supreme Lord which is the cause of 
creation of the world. This has been elaborately stated in the Aitareya school of 
the Vedanta by the Lord Himself. (226) 


aecited defadgd qa-<fareq| 
ST Sf TA WA Waseca WII 


The red menstrual stuff (as contributed by the female) has come from fire while 
the white semen has come from the sun and the moon. The sound a stands for 
the Supreme essence known as Brahman. It has emerged as a result of contact 
between these two kinds of the feminine and masculine stuff. (227) 


Tae aR att qayrHencay| 
AAATAST FT MRR 12 


It is this semen, the highest kind of essence, which has implicit in it all the 
five elements of creation. It is the object of enjoyment and hence the stuff of 
consumption by way of use as sound, touch, taste, etc. (228) 


Weatshy AY ASMGAATTHTH | 
ats aa wt yG fafagenta Aa RII 


Sound or word is sweet and hence promotive of virility. That virility is supremely 
pure and has been considered as creative. (229) 


aaa AF aatsea dt WM: A A Prada 
Tagicsnednra ae SAG Head MRZoll 
waaay aagel deta a: WA: 

ae wea woreda fat fargaera 1123811 


It is the semen which is the strength, vigour, breath (prana) and beauty. It is out 
of this semen that the progeny is born. It is also said to be effective in actions like 
sacrifices, rain, growth of vegetations, procreation and thus in the multiplication 
of the facets of the world. (230-231) 
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WM: A Valet Aa AM a alfa! 
yaaa MM Ward 12321 


It is the same semen or virility which assumes the form of the matrka, alphabet. 
On account of playing the actual role of the subject and the object, it is also 
known as malini, fashioner. (232) 


ahsralrerarafafeerteaqat 
afer fe ca wiartita farvaeftot 1123311 


On account of serving as the motivating force behind the contact between the 
seed and the womb and cause of the emission of the creative stuff, mdlini is 
considered as supreme creative force responsible for assumption of the form of 
the universe. (233) 


Wa Ftd wha TT AAA HAT 
WHAAeA AAA Wed WRB. 
She is only one transcendent force imparting her motivation to Time to move 


on. On account of the distinction between the force and the Lord of the force, 
she has assumed the conjugal form. (234) 


Tea WIAA a: TVs eAs : | 
TAM TaaaeaeMPTAa ATA 11234 1! 


The counter-contemplation of the conjugal form of the Lord of this force in 
the form of ‘I am complete within myself appears as divisive on account of His 
autonomy. (235) 


faunas area fae ayqecred| 
Gea ea Tye sacar 11236 1 


Following the appearance of the division, His body is viewed as pasyanii, 
madhyama and vaikhari. (236) 
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arearaty fre BT LeergaA aad: | 
TA UM CRRAQIT ASH 112ZVVI1 
a Wel Gd wad aoresfart:| 


Of these forms of sound also there is a threefold division termed as tangible, 
subtle and transcendent. From amidst this division also, that section is termed 
as pasyanti which is sonorous and musical hence beautiful owing to distinctness 
of syllables, etc. (237-238a) 


afamtaercad ae wipes 123C11 
waa Bpeda a Teh 


The uniformity of the unity of sound is the quality of sweetness while the clarity 
born of the locus of utterance and contact of the organs and air imparts it 
roughness. (238b-239a) 


qe Aeenra afacafavafdd: 1123811 
AIT (TA) ayfagifrerarraad | 


Owing to attaining oneness with the consciousness involved in the sound one 
gains immediate oneness with the content of the sound. (239b-240a) 


ae A Tate Cares Rot | 

fast aAafaarreaeea shal 
Those, on the other hand, who do not attain that oneness with the content of 
the recitation or performance, resulting in the loss of the sense of body due to 


having been immersed in the bliss of consciousness, they have no sensitivity of 
the heart, as it were. (240b-241a) 


aqarisatene fafaaas at vata: esi 
a Spespeaqrarnem weretyuit | 


The sound produced by the drum through the membrane of a musical instrument 
is partly clear and partly vague, similar is the tangibility of the state of madhyama 
vak, It is in this vagueness of it that lies its fascination. (241b-242a) 
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TRAPATT ATS Sit TAA SRI 
sfaarrmeanaal aa CAM Th FI 
It is in the opaqueness of the madhyama vak that lies its beauty and attraction. 


Indeed, wherever there is any element of obscurity, there is fascination. (242b- 
243a) 


afar fe ged qeaal aWMeaad: S311 
feat dare aitqeafa 
Absence of division results in the sense of liberation in the viewers of tala-patha, 


(rhythmic sound of a drum from low bass to high pitch). This is why the audience 
becomes satisfied with this kind of musical performance. (243b-244a) 


AY Sper FAA HT AAT As 
a wen sat gen: are arenfe sera 
Vaikhari on account of its tangibility might have created distinction of letters. 


Its other consequences are formation of sentences, etc. in all their abundance. 
(244b-24Sa) 


ARYA TATA MATA RS I 

qaageniada Genres saree | 

Test HUA AE aaah Fa Aa: vel 
In this triad of tangibility following from the pasyanti form of sound, the earlier 
the step, the subtler it is. In practical use it takes three form, such as ‘I am 


rendering it into six tones’; ‘I am playing on the musical instrument in a sweet 
manner’; ‘I speak sweetly’. (245b-246) 


Weraqearaa aad frei 

Urey Fae AKTaTTMHA Rll 

den fara aa fara: waar: | 
FAUT F ASMSAISA WHA: UCI 
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All these three steps of vak, sound, are sensed distinctly. Their original form, 
however, is free of all superimpositions. It lies in transcendence of these forms. 
He, Siva dwells in the form of the supernal consciousness. Behind the distinction 
of these states, lie three main forces. (247-248) 


TET Wea FT TTA FTA tR¥S 11 
saefHsaren cag Fred 
MTSU Aa: Te AfaretsAcM: | 
stare Farairarneaatiead 12401 


(As indicated by the basic vowel sound a) is the transcendent force (anuttara), 
while will (as indicated by the sound i is high and low both), and the power of 
manifestation as symbolised by u is the lower one. It is out of absorption in these 
three states that is born the power of action. (249-250) 


Afael gee Wad aq we Barer 

Waray Her Tea NVI 

Uaad tata: Wise: @ fa: 
Samvit, foundational consciousness is said to be of twelve kinds wherein end all, 
as this much is the main extent of the circle of force of the Lord. It is by virtue 


of inherence of these forces in Him that He has become possessed of all forces 
as Bhairava is. (251-252b) 


TATA Fraga: WRI 
SAMRAT: Wert: Aller -aarad| 


Due to their senses of advise, redemption, projection, limitation, calculation and 
knowing, these forces are known somewhere as kalika. (252b-253a) 


AAT Ua AA Wea WT R43 II 
wearer aAfrigeengary | 
In the Sri Sara Sastra also it is said that the transcendent force is mono-syllabic 
and needs to be worshipped as Bhairava as encircled by twelve yoginis. (253b- 
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Ty Ua agar wea NII 
Wad: WAR AEA Wadd | 

Te ST PII ATA FCAT 1G 
SUIS FARA STHRANTA: | 

saat tea afd feeRieae 12661! 
ge ot fafad ravareayqvaria: | 

aT Va fae: Bet sata: Walia: ial! 
FRAT gq Acard Talia: | 

Gel ferdt a der auf Rec! 


It is out of these twelve yoginis that has emerged the circle of sixty-four forces. 
In this circle of forces the number of spokes extends from one to one thousand 
which are named variously in the Agama in keeping with their actions. They 
are worshipped in dualistic as well as monistic terms. This has been enunciated 
in detail in the Trisaras Sastra. All this has not been recorded here out of the 
fear of becoming too lengthy as also unnecessarily. These forces are said to 
be blemishless and tranquilising. Those which are more and more horrifying 
become so as per the occasion of their emergence. (254b-258) 


aera feed wt ager wfaaerd| 

Sead agd aes Aral SY: WRG 
All this occurs as per the occasion of creation, sustenance, dissolution and 
beyond. Their status as per these states has been divided variously. My revered 


teachers have recounted this trans-superimpositional state of them in a twofold 
manner, namely, pre-unfoldment and post-pacification. (259) 


SCAT SEI WATAAPTAT: | 
WaRs fe MM SSTHHAN FT URI 


Pacification also is said of two kinds, namely, brought out through peaceful 
devices and through what is known as hatha-paka, forceful burning of the lust 
towards life in the world. (260) 
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AAMT Add FACAICAT | 

ToT Aqda ata al 

STAT BRA Heeafaaeha REL 
(Under the sa@dhana of hatha-paka) the aspirant is required to take hold of the 
entire worldly sense, swallow it and feel as if he has tasted something most tasty. 
He should keep his radiance of this sense spreading all around like fire. This 
form of pacification of hatha-paka is of the third order and hence the best. It 


needs to be taught as it is prone to burn down the entire stock of fuel of the 
sense of one’s separateness from (Siva). (261) 


Frastetgayist Aa: Fa Bafta saa: 
fasefa defaurt frre d Gfaert: 126211 


Putting the entire content of one’s understanding deliberately into the digestive 
fire of one’s wisdom through one’s will-power makes one relieved of the sense 
of division. (262) 


CoN Aart SY fry faenftdi 
aT fart fahiead: 1126311 
Being all the sense of diversity of things eliminated through hatha-paka, the 


propitiating gift becomes ambrosial and is taken up by divinities of consciousness. 
(263) 


aga: Ge: WF waar 
fagurtka canted 1zexil 


Being thus propitiated these deities filled with the sense of their complete 
identity with heart-space, take resort to Him. (264) 


Us HeaHaaymAaTA AAA | 
ST Tefal BIAASS AAT 1241 
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Due to this order of absorption in actions required to be undertaken and the 
consequent worship of a large variety of deities, their diversity is reflected even 
in the midst of the sense of oneness. (265) 


AAAS SF SaTTATTSTIa TA: | 
Cahighraqeeqycaensetaldt: 1126611 
Sa HAAS: | 
TA FEM Wass FSAI MRI 
Owing to withdrawal and manifestation of these very deities, there is enlargement 
of divine forces numbering one, two, three, four, five, six, seven, eight, nine, ten, 


eleven, twelve, thirteen, sixteen, eighteen, etc. Without going into details any 
further, let us now return to the main topic of exposition. (266-267) 


faa faxatsa saat: wosaqary| 
wfafarrca sift ser fayavart fe a: 1Ecll 


The entire congregation of entities known as the world is getting reflected in the 
(mirror) of the self-consciousness while Siva is the Lord of this entire spectrum. 
(268) 


Tara aeagnaney: Tales: | 
Gaast: @ waret wisatoraaiet: RES II 
That person deserves to be considered as the pursuer of the Sémbhavopaya, 


path of Sambhu, in the inner being of whom this idea about the reality has got 
settled immovably. (269) 


ier ase waded: | 
TASHA AA PHILA 11290 


The person within whom this conviction has been formed at the root of the sense 
of “I” , does not need to chant or mutter any mantra, practise any psychophysical 
disposition, mudra, ritual, worship, etc. (270) 
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yaya: aaa fftacass fsa: 
apafa Aeiwa slasqacrqahrer 1129211 

Having entered into this kind of unflinching self-involvement by virtue of 


repeated practice, the aspirant attains the state of getting transformed into 
Bhairava which is a synonym of liberation. (271) 


wt wa wy waar fasd 
FA TATA 12M 


From this point onwards would be taken up the topic of deliberation on liberation 
of life with the end in view all this consideration on means and ends has been 
started. (272) 


Ure fem Aiaqseey Herat Atl 

ars asl Ferd a HA Ha: sll 
In the prior Chapter there is not even a trace of deliberation on difference (since 
that context has been devoted exclusively to show the paramountcy of Siva). 


Therefore, there was no scope there for deliberation on topics as to who gets 
liberated, from where, and by what device. (273) 


fafdaed weal mesa 
Warerad Yaga asaeqy: |x! 


The aspirant needs to associate the fifty varieties of approaches as referred to 
in verse No. 187, of the first Chapter the optionless contemplation known as 
Sambhava upaya, path relating to Sambhu, the Supreme Being or Siva. (274) 


MAAK cach wlafattaar 
aera ala wens fate: 12041! 


According to this method, the aspirant reaches the ultimate state of optionlessness 
of Bhairava by seeing himself as reflected in water, etc. (275) 
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Maat WH ara VARTA ATA 
any tara dda ahead oRafeTar 11206 1 


Transcending all superimpositions beginning from earth to what is pervading 
all of them is what has been conceived as Siva, the omniscient and autonomous. 
(276) 


qeaH eames tnfat ary 
qafancaaarel Metratt Ca WI! 


Viewing Him as reflected on the comprehensive mirror of consciousness the 
aspirant is transported from amidst options to the state of Bhairava. (277) 


aM ta Wt: Wafafacipataay| 
TERRE Teaarraed: NW 11 


This transformation happens on the pattern of viewing closely an earthen pitcher 
ultimately red in colour and formed by turnings on different points from the 
lower to the higher in different ways. (278) 


WeRU eh H aaa: | 
TRAIAN FU Caras 18 1 


Exactly on the pattern happens the case of the aspirant’s realisation of himself 
internally as Siva from within considerations on each one of the earth, etc. 
(279) 


Ta walfeatee qeta vfafattacr 
Hefiarae afa era: @ MEW: IRColl 


It is from myself that all this having been emerged, is being reflected on the 
mirror of my consciousness, and is no way different from myself. All these three 
ways of contemplation are Sambhava, related to Sambhu. (280) 


Ge: fied: Wedya Taga Hay 
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aa feed aavafa Tele TSMC II 


This is the summary mode of contemplation over creation, sustenance and 
withdrawal of the creation. This is what has been suggested in the Spanda- 
Ka@rika, (281) vo 


waada dead afac: waftd wey 
faxed Aeraecal fo A BLAM UWI 
It is in this way that gets established the glory of consciousness at its top. 


Apart from this universality what any other characteristic of it may need to be 
expounded! (282) 


Tarra Facet faraneraara| 
ae favarcan sft yaar Mara R31! 


Contemplating well within his own space of consciousness that ‘I am all-creating 
universal being’, the aspirant attains oneness with Bhairava. (283) 


astm ffad waa yfafaftacr 
feaftndeneita apes fayaera ecw 
All whatever having been born of the six-fold path is getting reflected well 


within me and hence I am the sustainer of it. It is in this kind of contemplation 
that obviously lies the aspirant’s universality. (284) 


alfa tHeTA ASAT CASAL | 
fara xafa wedtafeia ceases CuI 
The aspirant attains peace via arousal of the great awareness in his brilliantly 


flagrant flame of the fire of consciousness and the contemplation that it is also 
melting within me itself. (285) 


STAM TA ERAT : | 
wetie: fra water SAA: REI 
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I am Siva, the Fire which is meant for burning the world as a house cherishing 
innumerable figures in the womb of it in course of the world seen as an extended 
dream. (286) 


wre ad: waft fader seer 
aareaags ata fanfed aa A WE: 

afect a: ofefeefafacatat fran 
aie weaee oped fe qa vefta: Rl 


That aspirant rises up from here to the fourth state of being who contemplates 
that the entire universe along with all its multiple varieties is born of me, is rooted 
in me, and following its dissolution nothing will remain. He who envisions the 
world integrally as one act of creation, sustenance and dissolution (attains that 
state). (287) 


ahaa wMesaeAMar| 
asaq ata faved wee wafae: 1eecll 


There are only a few who having been confided in by the Supreme Lord in 
regard to this highest form of spiritual practice known as Sambhava-advaita, non- 
dualism with Sambhu as the Supreme Being deserve themselves the confidence. 
(288) 


GM ad eeyfsukon Aas 
HATTA TSM SAT AGATA: URS I 
TMH BY Aa ACT BTM 
Sacred both, vow, clearance of the body, sustenance in meditation, recitation of 
mantras, taking to a certain sacred path, offering to fire, japa, entering into deep 


meditative trance, any of these observances is not undertaken in this context 
with the sense of duality from the Supreme Being. (289-290a) 


Wienitcanaeey Bape ferrzL Rsoll 
afe mere sirrearerdfa 
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HATA Mat 7A AKITA FT faa: Ree 
aq aed Afaargenre hea: | 
aa fated ctenfefafe frrata alfae: Reel 


Grace of the teacher is necessarily made available to such a deserving aspirant 
whenever he approaches the teacher. If he has not become so in every respect 
but is filled with the sense of devotion to Siva, the wise teacher needs to prepare 
him on that line prior to conducting the ceremony of initiation. (290b-292) 


afaaist squared sara fatto 

Ura WA wre Favs Pray e311 

fa apferafad Gfoet WA MSI | 
An aspirant of such qualifications necessarily develops other virtues such as 
worships, etc. by virtue of his constancy in his dedication to Siva via the method 
of Gnava sddhana and thus ends up with the attainment of the Supreme Siva. 


This is how I have given a detailed presentation of the method of expositing 
oneself to Sambhu. (293) 
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THT Bal HAMAR! 98 
Teo Wrst! 37 
sfefataaaeta fancaqraitian 38 
aftagia: tacarractet ferereet:! 62 
sraifafuclafaet teeararaca:! 64 
APRA WaT SATTETAM! 100 
sa: wfaaara via werad fay: 31 
ad UHyansaata aresa aferd | 75 
ad aM a Sie: AeA APA! «119 
sat fafa Cae WHA: Gy ASM! 98 
sas PaHenaH asta 
WSR aka Fal 93 
asap a arerttadse:1 7 
sasa atfrad pe UKAM ays! 119 
TH TAI TAS TAI | 8 
ssa TAA: Careaara:| 85 
ad Wa faanisanermenea:! 112 


3 Wa Wafiaete FMT! 97 
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ad Valances! 43 
ad Varn fatasrs vag Spey! 97 
sa: PUatiowael cafarar! 91 
aa wa Tecnfeunt Aaea ead 1 88 
HAA TATA WPT Aaa! «97 
TITAS A AAP ATTAAAA] «94 
aT AGN A VASAT A afd: 1 138 
sty Hedfaur fafkeavratresd! 106 
SER aT: AEPRISA Tenfaty:1 63 
afraid we: fgets: || 64 
USA WARSI) 63 
sulearg: fraeta a writ aaferd: 11 48 
TIT Aaerecl HM fradcalfrit 97 
srmferafatera frisafatara 61 
TARIATNCHS: UST AHI Aad:! 61 
SAAT: | 137 
SAR aaaaHAGA: | 103 
aaa sated! 40 
aa fe agg aisat ee a 71 
arate arafacqaa faa opal 71 
Tare TM wet aaa wad 1 53 
ATR WK Us wapayerd 111 
AP Wyatt ad: i 119 
sTyMaaiaRaraeaeaaey I 122 
TTT Tes a Trad fer 131 
aye yefaetan wracraftet 11 123 
TpMIHay Ba: Ga: Spey il 112 
sR eat aada Head 1) 120 
ATMS VATA Ad i 119 
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TTR aI sag feast aft: 114 
APT] Wd ea AANA Wet! 27 
are faattansifer faferrsrtg 1 79 
sear fara: Fa Head | 80 
Areas AE WMATA! | 132 
aA aferaftndtsietatageya i 101 
safe sarge agra 58 
at WASA Ba WAS: HAfae:1 49 
srr Saeed UhAA Wt! 36 
ard Ta RSRIRRAAA «57 
srafan ae fara wid wats! 98 
eA AeA a SATS «15 
sTaRReafarart:ar tara a: Wat: | 122 
STIPMSA Wea Te HMA) 75 
SRA AHCUAGAAHAT F:1 46 
ara pia: da seater Teh 7 
AIST ASA aaa 61 
aa Mea MP _AM! 49 
sefyartsraeeetedd: Ha! 41 
syd TO Us alftrercraad «115 
aradafadg eifae afisicaey! 27 
safaerasren fe at walsafeacrt: 76 
TARAS Add FAIA! = 133 
FAIA FEN Vdsa rasa i) 134 
afaneqarect a4 aq vert fasta 45 
afaam fe fda geaat merasd: 11 130 
afaminerd my wifes i 129 
sifaara fra cen Hefty aA 18 
afaeat Waafaarreaeea sft! 129 
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area yt ge gad ae aafeafasis: 74 
saral aefrard arcafiarrataya) 61 
seaidfagerdt a wiket sift wa i 110 
ae eget aac aufandq 26 
Ta WATER A pargrqaita | 76 
TAA WPA AWE: 93 
afta uta opetyatasrh 11 104 
ayer aAaTeararead | 130 
HeeT I Aafatien caverns! 28 
aefrahe dquictaneraaat 11 
a we Gal Hatfefa Al AKat WT: 11 116 
aa Verma aferd uaa aft i 109 
Sel US Gal MaAqVAaAA A Bd: I 108 
FAIS AKI Hat Afr frat 41 
Tay Ma Vaca | 14 
saased APA UTAH] I 10 
an waanifeenicaagatiot wen 1) 126 
SUPT Shel AAAI SEMA:| 47 
aT Afawaritatasara afaterarifed- 66 
arta uf gepn: feramaaficqa:1 20 
MAR caMsHetaway TI Aa: A Al 66 
sae a fase Tara A! 102 
sma ¥ eae A sae A Galfeea:! 77 
SAAR ACMSAAMGA:| 52 
TARTS BMA WMA AGH I 121 
SMH MATTIAS] +58 
AGAIATGAA J CaSeATAITT:| 30 
are eases ARTAA:| | 39 
sre aga BIAdeswaaad tl 133 
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saa FF SaTATaNMSITaPTA:| | 134 
MAA Fa tarqaatecfaaay 104 
Tear STaA a Tenge wad) 58 
ATM: A I Ay: Whee | 105 
aaMfafa 7 AAMaalawag:! 8 

THR UF CHMSSHTAATA AM TA: tl 110 
Fate wadsaatseta Fred) 56 
TOME: WETAGSA WAT! 100 
POOR: TRASSEM ThSad: | 112 
PoMpigeian Banga aA al 100 
POMPOM Wat A WW WA: 99 
TOMHLSA BM SM afar acad:! 113 
PRITAM Vasa! 114 

sea veleidsya wiafratacift 90 
Tas a Me aaferHqsHa: 45 
FA WFAA ASAT! «105 

sea VaR argaiftam fer 1 109 
seal Weteiisaa victaraadcatah| 92 

set fated eat tamara Taat| 57 

seal Waae WIAA: | 122 
SAHARA AAS AATATA «95 

see Fe: Gal: frerasaahty: 6 
SqeMay: Wher: GaaIeeda! 65 
say afedaranfata aaa waad i 120 
BAY TM Ges aeyMmsadiex:| 39 

wa wa wy sayaftardt 135 
sfa pitas Giaet WA MeSTaATHATTAI! 139 
sft fretat: fraqq-wrea Tefa: yt Basi 24 
sft ufeadt a RTA «(22 
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fa arage afeefsafereteaq 51 

ofa 4 weafatrrmneafataa:! 77 

fa Baa sad APesaTA! 24 

Se Vga esa wa frre) 114 

Be dastsdedats faata afr: 11 99 
ee gama Aq eqngafaratt | 74 
TIS ae waAaad | 90 
waqmumtadaa fantadatn paafeey i 81 
waa fren agereaheza:! 115 
Be MAA Weay ufeitad 8 

Be a fafad orevareaqvarta: | 132 
se Madre: Wa: Raaqraqa afifsad 67 
saqu feraafe eattaieg SRE 24 
sei a RRA SoMa 1) 110 
set a Ufa aasfa eRarHaeaq 96 
3H UW aifas 2a: datafatpfa: 16 
SOSA seas! 102 
TIPU ST:| | 38 
seated aq Bada fafarraq 37 
SSTRISATAHT TEdt Talea:| 47 
sad seqaseare fra wa aenfaey:| 47 
sar gamesy wAaenfesfem 42 
sfenrat fear aagaifaart 105 
stata at yor arene 108 
STAaTa: AHH: Hact fe a: il 74 
ST ae eicafawa: 33 
SUES SaedeM AERA: | 132 
SeMSaafa Wert AgeMt Taras: 55 
Sar Weed faeashe at fag:1 29 
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sHorafeate ad fara aren i 112 
SAA Waa TesAcHeEt! 116 
STII Aaa wad aq 99 
ama ais aa Aaa I 118 
Posada faicsqnt FA 126 
Hudaadean afat carats fat 1 103 
aU aad deanna gq Few 59 
Seat Saar 21 
poaemeaqan: Mewdaifedt 58 
HAMA Sal Wee ARM AHR! 65 
HT TAM PHM ETTt! 110 
PUMA HWM MAAR: MIT: 62 
PHAOTSIGN MUTA! 116 
aie-erHe WE: MAMMA FT:! 118 
ae Pia aa WyS wiawend 116 
alt dd Vath edaretaatsiay! 15 
HUERTA AaHATSIMT | 60 
fa farsa om Araarfag:! 59 
fe a mates aA | 74 
fefarrea wexeq afrentsel: Wem 52 
Foe fe AM Toa HATTA | 49 


frantad: Spe BINS: WTA] 103 
fra deena Fel aargeatt: 11 33 
Frans {qari werTaasfeary! 36 
SsSamrea i fara Ra: i 72 
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a AA A BUT Wad WaAvaz: 1) 21 
mac Gfae: asa edatawa: 1 40 
aisaHen vada daraemfeasty 1 41 
age Tage a dada HAM! 118 
AqueemrarmargnKea Adi 26 
an 7 Safereqnea a | 29 
AE: WATEMA HAPS! 112 
agen fet fe mead) 92 


SRAMARRAa HT aMefaHeTT |! 60 
SST WA Ma FA BA: 9 


Td: TI Tar AT! 20 
Temeptal 4 fraser aati 125 
WAMdghieMeara wa ufsgufal 20 
TeMicaaacteracany wars! 40 
TWaeaepraacai-asta 80 
TRA ATA “A aACAT) «126 
we Ad: Wafa faster ae 137 
Wega steal at 7 uietad 1 104 
wafefasted AaANIST Yep|!:| 62 
TASH TES yfaeras at 

WAM TS WANA U1 6 
afd Tete wa sisitavatl yfa wis 5 
WRIA ada aaa 19 
urate fafrgerst afgaaittaaa:! 102 
a anerad afaaeeryehtd:! 138 
a a Watt ageHATACTafa:| 78 
a Wa emt: wacrerededefadeush ll 44 
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a wa wat agate anf 103 
TARTS He 4 fasta Aq 43 
qed Magar aqueanfery ai 32 
aepemayaergredentawa:| 56 

act fad aa fra: whaasqa:! 130 
Tee FRAT fedy! 50 
TATA AA GASH Bet 23 
anaman fast faenfaeareti:| 51 
TR tat ferncuafiesfal 102 
ad wa fedshaafuer seem 42 
ad Ua tae at aadicse:1 50 
Tava Sfawsooren Mande AeT! «35 
adtsfe wea aaqaafefaatsic 51 
aatsfa arts BF adtsfe arpa! 79 
TSS WEIATH clahaaieh || 16 
ad sacmfagd farang: wethta: 1 107 
aa ST: WI seat wat: slareaeherHT:1 99 
aadda areas water: | 80 
aqcaMfastaa Marea — 

APL Aaraesit Tal 4 
TINIAN Wa Get Hafeaq i 94 
qeaHieraeRafaetfataty| 136 
dee aeeura afacafaughad: 11 129 
Tease Afrweqayl 5 
aaa wetagaMear 138 
aaa Bae: Uret Frepe: Raat: 125 
Wea A GeqMseaaarneasaad: i 11 
aes At Md Tat at aecafesh il 124 
aes cam arafacsreheathtat! 117 


Indological Truths 


164 


Sri Tantraloka 


aafareareItat staat) 13 
TM Haass Tl 46 
aM Taare Aha a aR I 91 
AAMATMESMPRATATEAHT! 53 
Tada PareaacaN Wl 52 
TATA aed! 53 
Tae ATA 44 
aqaea @ dehiga Fd WM: SA HMM 127 
cafe viafaracaaia steis=en cara tl 95 
aeaty deka tara ieaa:| | 21 
aed fararaee wel Aa Wi 123 
Tee ae: Haare! 31 
aera WaRratta 118 
aig variheaase fede il 71 
wate BI ae sft Ba: | 98 
we aivea Gata fafagen a sqya:! 101 
THM GASH THERM! «42 
Terferavat Teta: Gq! 28 
Tenicrary a ae wate fe a adsl 35 
THT 84: CSM: 11 120 
TAMA GAA 36 
THEM FEIT werishe aA! 18 
THATHIS aS Tea TATA: 10 
Tag A Aa selfs Ta Seat | 89 
TH VIIA 4: URGISTATAH:1 128 
cea fefa qatar Premsaisaeaitar 43 
Tey aU att WoayTH MAHA! 127 
TINY AA: TaHaaiwaTean| «54 
Ta wa waar aa Galea: 25 
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TS tart Ganghafasetseita: 23 
Te cara fe fe fe aa fafastaqi 31 
aapfeel aren fafirgat fe tacts) 29 
RAPA VAR 87 
wea fret wets WWE: 11 120 
wea wid: ferment: Spey 104 
atq Ufafeaqd Bad: BTA! 56 
Rafatierd fe wet stgdaraft 37 
agai stage casino! 43 
TMA AT Fa ATA 

usar fafay ta aq | 73 
qarcte sftrreafadsas faa 


TRAMs FT dgw ART 106 
aTeRetfaarsa faite 125 
Travehirhacreperarrarrd:| 41 
Treas Bae ud: VTA «19 
wa aia: wat a fara at 44 
aa fad Garena adept | 112 
wa denen tema vata aefa 12 
a Ya Fea ACSA TIAA!) «10 
TA Matar asaywacaefa! 72 
aa a friar ‘eta wafaeq 1 72 
TAY TATEREIRAICAMI SIT: 1 32 
wate a fafaret ae Heat 97 
cate anqareanfcarsenaragarta:! 72 
wae Tarra fftacteuah 33 
wae Feta afeat aieyvad! 52 


Indological Truths 


166 


Sri Tantraloka 


Tare Wer: Yas! 58 
Aaa aa es 124 
Ty wa Bqahertd wierawHy il 132 
Tarpiaraisea wa: fra: FA 25 
Marcsrseeeele Tesdstafaraaaql 103 
aa a payer aa sears 1 132 
araraty fae Bo PyeTqsAIdd:! 129 
Tarra a varreprfsenearsry! = 25 
area fer Bt agen vfaerd) §132 
ATA: Fa: WOT Sea «133 
fRIaTaereTa at UAT 61 
wf Pama varied faa 44 
asta da fafaart aheraca aad = 28 
STAY I AHO TAMPA! «26 
aafas waa Haat Mase | 77 
qd aataaHcd: CECA Tea| 43 
aa sirens wad: ayfedeafa: 1 123 
Ft adeaata oh scesrat fates) 17 
aarferd oat favaaasf-aqafad 11 120 
dia 4 deat Aq aigqwat 50 
ATAU ATAATR: TK UA | 73 
SS A Yorvaeatat:| 31 
HAM eMaaIIITA Iq 53 
a fata favaararadad 94 
gerne fe a eercesrarechyaa: i 91 
Tel wreaks a aeePUITH:! 49 
qian afa aren a aafirawaa:1 38 
dda: a faateg Faaweraca:! |= 125 
Serer sora fay: 7 
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SSIS HAY: Ha Wel 27 
feds ¢ Gan fea a aM aa 9 
aaa piisarad: WL! 89 
demifarwerepevesard Epi) 4 
dant atgfasgal act fanfare 12 
SeaNAe: WT Aa AAAI! 62 
dard fay safcersarivatad 79 
dag nese dearer 13 
SISA TATA: | | 87 
seaqrartarraaral sat fafa 13 
aaa a afar arerafieit | 99 
tal aaah: wet: ayTeead 22 
garriste eaatgy: ufad: wera aft 107 
FeAaeeMaa waatafe! 124 
qerarivaradaaaay ada! 54 
PATA MIATA AAS TAMA: | 88 
arate tee ae aafafatary 1 88 
A patagmea cacafawtaseyd: | 105 

FT Tassel TAHRMET Ae:! 106 
4 area fayarensa unis=ara fafsrerd 16 
a are wend 4 fefaqureed 17 
TO WR: WE: BTS AHA! 90 
qa caer fer) 93 

qa qantas fara Ugrarad i 85 
7 AS Wea | 92 
Aq aces oa staferifasrart 7 

4 warp: pase can a fe atfad ti 30 
qd Sarid 93 

7 OM a SG aa aaa 4 UT 89 
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F Aleta dares yereafy Fed 9 
a Wat aa Weasel 4 a aaa Wy: 75 
4 fe aetsea fare BAe TM Ad: 86 
F Wal Tease 4 ga arama! «77 
7 Mash Tal ARPARMIARAA Td! 65 
7 ated war alt fatargeaca 115 
4 aaenicaratrdadt: pista faa: 11 78 
qo Fen ad aa wan sia Franz i 36 
4 Wa Wades TTS | 76 
aTnsafata ae yfacarefaara 55 
aA Woah wa AT Wed! 117 
FATA BASH AMA :1 25 
FTAA A ATAGMIAHN A Al 23 
AMRaASY FS WeIhA:! 10 
aa aed aa Heafataa:! 26 
Tard SRO Taras A AeMt 11 36 
ae Ta wae aft pathy aver 80 
stare viata cal fr ager 96 
Paar fears viaeraey aad:1 90 
fresy dad 4 gq aa aia feafaq 29 
Priel ea Ieper 45 
fra wept ag it afrrenea:! 86 
frefadisaaed: sitfagaritvatad) 125 
Pfdaferaqem fares wat qa: 55 
PraReoRaTATAaaarTa: || 78 
Pfdaed weal evar 135 
PRATT eMac: 22 
Freitests afta faecnremefetary i 40 
frofanasargsatada Fast 54 
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frat afa a fayrict fararpia: feta:1 15 
Froaiusaredurs wat: at aafticar esd:! 133 
aie utd qefafa wert: pac: fra: | 74 
el Fema afar ada: | 87 
Hea aferae yatareagneet 11 40 
Afatngarmeiswtagmetta ferry 64 
a5 eq) aaa waren aaa 75 
aN were 4 wafiat aa: 75 

qa deena fas fra feqerd 95 
wy frre fare ufafeara met aq 95 
ay aarp oareyy: Pray 47 
wy aaferst fe dha af aa a 46 
aq a Ufafearaey faa fara vafceerft:| 97 
Ti a qdafaet wetcfieat wer: 74 
aft facsen aot wa aeaeifirigy 3 
aif tat wien Gert Sara: 3 

a fea q wate tarei weft 21 
Teaictecad fraterrarta: 1 131 
TORAH YH warawad || 136 
qual: @ ware eivararrafea: 1) 134 
Waa fe Aa HInegiteaq! 35 
WaTasHnea Aad SW Ads! 63 
WITTER aa Ser sat frre 98 
WIeHieaqaeey Bpe TAZ 11 138 
TATTETSIAAIISah || 56 

TT Ataaneaaasara: Ferd! 15 
TAIN WATTS ITMTT:| 38 
Wis Mae MW Mesa WA 46 
qiceieeraaaal aed 64 
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ward: Vera Wants yaa: | 25 
TRAM WIT a WIeeaaSA! «60 
waa af wena fafa: 1 135 


yaagaiada qaafacasted| 130 
yaaa aad ft! 130 
yf pe Waqareraaaafafa 27 
ea ase waded: 134 
yd fagrrdacd aded Yr! «124 
ye sara wat qeeeatay- 
HMNAh AHAMATHAIMT: 1 5 
rac sft ard fagratavannr 64 
yard adara farsa g ai 110 
WHR qa Fs sper BPeA! 107 
Tae sare aed WWE: 85 
VRITATAT STAT RIAA | 75 
RRS Toes WerHYaad:! 109 
Tar Wa aad ada wend 14 
VaRreRatacaayid wafer I 94 
THR QASIM: HY AA WHAT! 75 
warraty aaa sifad af aad) 14 
Wass stad Aas frat! 60 
WAT AT MAN ACTATaaeeTay! «44 
Weavers Get sla GaAAHA:| 58 
vids a fray qe Gait | 94 
Wafara ae ae Uda: taeoaraA 1 94 
wafaeafa dart aT: ase: Sp|!s! 114 
Waa HAT Sat Ala a SAl:1 56 
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Waltacd ataict ase atta! 101 
wad wa gfe fan Aa fe fea 48 
Ws Alea fafa: epPe:1 64 
was wWeadhicara wafesct WW 64 
Trees Heh Aihaqueey Hermy at 135 
wagaseperaareattanerand! 124 
Wasa yeroeaefiot 1) 121 
wanedefa aera: AaaAq] 42 
Wad gee Aq ate actagqeeaq 102 
Wan ferret a cewnfaerry il 61 
Pen prastatatadqeay | 86 
Wdtend cada Al a eareaqenfa ay a1 89 
Wearesfaraga a fieitad) 123 
wear va fag fe famed 40 
afeniey ope far wi-a afacda fer 115 
aera frre aed Aer! 19 
faguah quiet eateerral fe as! 126 
aerattreaasaneagat | 128 
Sear Werdrdayeaneraarta! 59 
Sst Wal: Gal: HATTA! 20 
aoa wate facrcacsH:! 106 
Sass TUT AAA! 96 
ae fe sereqcaiesiathdt: eert:1 53 
as waa ate teh ates 1 
dsmrhat 9 fear ya 13 
agra 7 aa aera 12 
afasisty squared sparta fafssfq 139 
fa Wa: SpemecHaay Rrarcaa 11 33 


Waa! CSA CaMH A IMAL 66 
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Wee Gadd aac fF Aq 87 
WTA Waa HI Aeqwd dq tl 117 
fara: wedged aa Ted 57 
yor favel Sifa: @ Wel AA Wa Al 16 
wa ya fawciyaaHssdAd| 33 
ways: waa fdacaty fa: 134 
qa frraaiene wa fe i 52 
WAITS Heseayad:! 41 
ATASSIHO TAY ATSAA! 118 
Haquravwaaddieaatsped AL | 107 
Wada waaay gaeacdoraferd:| 119 
are Maat ca aq AM Teedd: Sper! 120 
APN Vas Tey | 110 
HATTA Shr Tata 1 130 
Tera: ATAGTAT:| 19 
Terran feat fasts=aisseq Waa: 11 57 
Fern Aad aaergeeaq! 104 
Faraed dgritata fat frefiaq 65 
Td Valfeahe HeAta viafaftarrq! 136 
AHS TINS HPARTA 8 
Tet Aa fea xe Ay arecieaq 50 
Hereatwlasarnpearaead:| 37 
areata aa eed SAMA 124 
afer Grad Macedswrest pe 51 
mara fe taea aa TA AMI s17 
ada 7 a wreawarhafera 108 
faeqan fafa sect = 66 
qeme watt far viata! saqi 91 
Wd: Wen apietAcrerefatrerem 64 
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yastafgtrstcnse: APA: 63 
Fer Fe] Wald ANS aaTa AAT 1 89 
Fe Tam AAA 51 
Hat fe am Aaa: eaetwer fe ast 35 
weal Fale avs fxafaf:1 58 
THATS BWA GM TAI 18 
Wag asa THAT! 48 
WIIPASeaat: FRANSES Hdateea:) 10 
wre Wrasse let 

at wieaamfadsata 4 
TOR STSSHaSTa SAT! «96 
west fra Teeter: Bpta a 34 
aaa Weld Gfeawratay i) 114 
SHaMGIS Aa Ad: fect 118 
ad tea wereaa fat faraera i) 127 
TARTS HY Ta HSA AsteT:1! 23 
ata tara daa afesd atafeay 11 135 
SAHA TART GSAS :| 116 
Sarniereataarrcat Ale A UTA: i 16 
ancy: TAURI] 60 
faneat digar tes Fftacweq i 11 
famine aaa! 12 
fancraeAnaeraneearemyy:| 55 
fancadern ast ward we dd! 48 
fancwatteral dha TeadrtaHyl 59 
fancapafany freind asiqi 14 
fannie warn: wrpaisaa faftsat:) 121 
fanccisatragtener St 

Wd ayayaterasitH:! 3 
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fafira are: wise tate qfaera ati 30 
fauna aa fen aqecket! 128 
fardea tah aad Feria 4 Fooud | 87 
fariekg dsifistenracaard: 88 
faerie Uae HAM! 59 
faved aafara | yt 7 fae 7 117 


faaronisurmcacafa seh! 65 
faaisat: @ a Wrefadfasntacewt:! 125 
farted ae ofedenfawar:! 110 
fartardest ¢ GI Hvsterifa al 110 
farinfafaracs aru a frefia 126 
fartahrat wal: Get Gata add 1 123 
fart way svarcaqarta:| 111 
fart va wrnisa frafasan ya: it 122 
fat va aerate: | 111 
farina aren serra | 111 
fagraged Wa araaet daffy i 41 
fara faut qoremorars da a feradi 22 
favafacafafaracd WIAReaoA:! 59 
framdataeraeiren fe aq 32 
favarpiacteacfargfaarasra: i 15 
favarpfara Saeq Aedes TAIT! «16 
fara Aerie fe 7 Hea Il 136 
faxcase Few favamipfayerd 1 26 
forte fraay sip Aqeinfaftady! 39 
ramets adhseearcayd Ad! 126 
WRU: A Valet Algal BM a wilde 128 
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WRIST AY BATA HRH:| 127 
weal anf are waste Gas! 92 
weal 3 after: vfafacata aqua 91 
Weare TA Vlatsig hafaq! 104 
wfpaqteary aad Wed i! 128 
Urea AA Wael ta SU Algafeqay! 17 
WMPisA wad datetateafa: Spey 45 
MPT ATA: HINTASA AAA:1 58 
wivetisisa fren wear 115 
Waa Ta Gacrdaat: 1 45 
Rravafativaty weaqraeqhtaaar! 61 
fravaqufaranen Fesawad! 18 
Frade FATAMSA VWFAA:1 39 
freifaartad wrawnacrq 61 
FAT TWATAA MI WHT: 63 


AMAL aT TET ATAsT: | 102 
MAS TART 

MISH eIeaMIa! 6 
Mt Yaa MM Agaqaacds afta 99 
MUTA TAMT ACR TTA! 7 
PAVIA AS AA VHT WIZ I 131 
SMa Ager -Ba:| 5 
yeas frat waa yfafatary 137 
Sead TW Ua 4 Wen: Fawaa:! 119 
Salary ae Ta HURST! 23 
aalaeerared deinfsnfermy | 11 
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aahipatiteaa 4 wacaerdisaat 48 
Afagd 4+ dealstet areal safe ya 31 
aacritmneraat afastraq i 101 
Waar favaisa wat: waaay 134 
Gael greet We aq Wa BAT 131 
Afaea g fararerenetaanit 11 108 
Aacaaica Fated wane aretaq 59 
Gard wanfa afera carta wey afaan 123 
Gara cayaracaates gq afaiy: | 73 
Pensa AMA: HreneaAacT! 60 
SS ferrIeaAeMeMAH: | 52 
FRA ASPAAATRTA ASS Ee SAA: 22 
wafaafawraereaeaesy Bea! 61 
TARTANA AA STCHUHT: 78 

Ta FT yaaa tamer 49 
PMT TaN Fed Ad: tl 50 
CMSAGR K Rig: Fes! 79 
TIMP aaTaeA eH | 76 
edt Tedaraa: BlaAey FAA 6 


Spey Gat wf AI AeA! 27 
a atqgerant fearees FH YRETA: I 6 
Bet seat aeredonseafeerd 1) 91 
aa Husted att silage facerar i 125 
a wen sat sen: ard arene yet! 130 
A Cena! 34 
aha ata afaefifaaquend 11 26 
animeeaapeafasnnated: || 108 


Indological Truths 


Indices 


a Upeepesqcaraeaal wyerafqait! 129 
a Paeypawal PaTTaMahAL || 73 
aan aft THAetOTTACaey] 86 
PaaS ATA: «44 
Taferreraesaeamtecaart! 137 
ta det feat aeaecie UT Wiel! 78 
raaueey J fat: Gena F yaT:! 28 
TAHA SETA AHI AAA «55 
way eaaedagd WAAC 88 
waane fasluya Ta WRARIAs:t  53 
tfaatal ae sada al 86 
Taare a feacafaetad i 34 
Tafad AST: HAATHMTATT:| 34 
Tara Va Aor: B fe freafedt fay: 1 72 
TASUATTEAT WTA! 95 
Tagan Mawes fe aq 17 
TAUAIAAAM A: WIyeHaATH: | 99 
wactata facet favareaanreay| 137 
Irae HAaagal 
waa ata fasta: 4 
Wal waearh-aateae fe add | 15 
Tae add aa xe fara 20 
CAAT ATMA eraa ea TT:| 106 
aaare Te StSTeasisha Hea 9 
aaa Dewalt aerMaHaTsH:| 30 
Pasay a a fay wARaT! 43 
aa sienturstaareerefaat! 113 
PAT IH MP MASI A aT | 114 
TIM Fd teu AAaSTT! 138 
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Oy Waa J AsWTAT! 39 
get fer a der agua i 132 
ge: feat: dedea Teagan Hay! 136 
aa waefaeag: WA: AF waatdil 107 
aaa: WeSA as 62 
qateay varsagquivngitpa: | 107 
SATAN TT HAA! 54 
Beart fagteiet ser qT 54 
SRA Al Ofte: WepyqTiea dela:! 56 
Coq] Aart wi fy faenfadi 133 
soreness Afael Fe 1 101 
SATRIH MARS CASTES] «23 
elard weer Tasae WaVAHA 19 
Ramiafa anger 103 
Fratigcaarn asd: weteafaq! 103 
FaypeTcaad: We We syed 1 104 
TAG ws wifela wafer | 73 
arcafaraaaen aida ferd:1 99 
arr dasa aA St 12 
SAA Sf Ma sae a fans 50 
WAS UAT WA dearer! 32 
Tareas wafers Ta: Spey 113 
aa: Wirral safe aearcaa:|1 99 
Tarps seESMerT! 38 
PATS Bat BAH fags) 117 
daeaa-aeraraaa ase: 11 108 
Wey fe Waa 4: Warnes: fra: 14 
fa *y 
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aqeamfavatasifarernita- 
TAA aa Hea Tal 
earqat wats: epesaha: 
Taya Brarefery 116 1 
May that son of the Goddess, namely, Ganesa, being adorned with the highly 
luminous rays of the gods and hence having become the sole Lord of the entire circle 
of creation effulgent with the luminosity of the full moon bring vibration to the sea of 


my consciousness. 
Sri Tantraloka, Chapter I, verse 6 


wd or et aahdie =aftsaa: vet ta fir aarti 
aye aaa sitter afta saat cet eI 


While spreading the thread for weaving out into a piece of cloth, follow the 
illumination of the higher light and safeguard the path having been prepared through 
meditative effort. Weave out the cloth out of the ideas spun in the form of the threads 
setting them perfectly in an even form and thus become contemplative humans 
having the prospect of giving birth to the class of divine beings. 

Vision of Tantra, Rgveda, X.53.6 


AE AMAA 
Maer eaa a | 
MUTT As Aa 
arisacistrrapa Ff ath 12611 


Abhinavagupta is making manifest herewith that treasure of wealth of wisdom which 
has its source in the lotus like feet of Sri Bhattanatha and then both the ankles of the 
Goddess and then the tradition of teachers. This wisdom has emerged from the effort 
to remove the poison of traps of ignorance of other wrong ways of redemption as 
being propounded by Abhinavagupta herewith is blemishless. 

Sri Tantraloka, Chapter 1, verse 16 


Cidakasa (integral Consciousness) is rid of interiority as well as exteriority. Here the 
world in all its actuality and reality is realized as one with one’s total being, atman. 
Introduction, Sri Tantraloka 
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